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PUBLISHERS' NOTE 

SrldaksinamBrtistotram of Sri Adis'ahkarabhagavat- 
padacarya is an excellent epitome of Advaita Philosophy, 
which He reestablished on a firm foundation The ten 
slokas are full of concepts of Advaita Philosophy composed 
in praise of Lord Sridaksinamurti who is the very embodi- 
ment of the Supreme Knowledge. 

The project of bringing out this Stotra with English 
translation and exhaustive elucidation based on the commen- 
taries c Manasolldsa ' of Sri Sures'varacarya, the first pontiff 
of the Daksinamnaya Sri Saradapitham and Tattvasudha 
by Svayamprakas'ayatindra was undertaken at the explicit 
command of Their Holinesses Jagadguru Sankaracarya of 
Daksinamnaya Sri Saradapitham, Srngeri, by Prof. D. S. 
Subbaramaiya. 

The First Volume was published in 1988 and was 
released by Brahmibhuta His Holiness Jagadguru Sri Sri 
Abhinavavidyatirtha Mahasvaminah at the Ganapati Vak- 
yarthasadas at Srngeri. 

Prof. Subbaramaiya is a rare combination of modern 
scientific knowledge and traditional Advaitavedanta, An 
ardent devotee of Sri Srngeri Saradapitham and a close 
research associate of Sir G. V. Raman, he taught Physics at 
the Central College, Bangalore, for over three decades. 
A naisthikabrahmacarl, he studied Vedanta under great 
traditional masters and is at present teaching Vedanta, 
leading a life of piety and contemplation. 

Srt Saradapitham takes privilege in placing at the 
hands of scholars the Second Volume of this work. The 
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readers will find this volume also on the same lines as the 
First Volume, both scholarly and authoritative. 

The interest shown by Sri Ssankara Vidya Kendra, 
Pas'ciml Marg, Vasant Vihai, New Delhi- 11 0 057, in 
bringing out the volumes as a sponsor deserves appreciation* 

The valuable help extended by M/s Victory Press 
(Pvt.) Ltd., Kunnakkulam, Trichur Dist. and Sri H. S, 
Subrahmanya, IRS., merits special mention. The efforts of 
£ri H. N. Narasimhiah and a team of other devotees in 
coordinating the printing work are praiseworthy, Sri D. S. 
Krsnacar of M/s. Prabha Printing House, Bangalore, has 
taken special care and interest in printing this Volume in a 
very attractive style deserving rich appreciation. 

The First Volume has been very well received by the 
scholars and it is hoped that the Second Volume will also 
appeal to the minds of researchers and critical thinkers. £n 
Saradapltham, Srngeri, will feel amply rewarded for the 
efforts put forth if the seekers make the best use of both the 
Volumes to have a true perspective of Advaita Philosophy. 

V. R. GOWRISHANKAR 

Administrator 
Sri Srngeri Math and its Properties 
" 6RNGERI-577 139 
22-2-1990 
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NOTE ON TRANSLITERATION 



In the scheme of transliteration adopted here 
a, e, 1 and g always represent 37, u;, 2" and *T respec- 
tively and never % t£ and ST or other values which 
they have in English ; t and d are always used for 
and ^only The letter c alone represents ^ Since 
the natural function ol h will be to aspirate a con- 
sonant (e g kh, ch, th, th, ph, gh, jh, dh, dh, bh), 
it would be an anomaly for a scientific scheme to 
use it in combinations like ch and sh lor giving ^ 
and ^values; hence ch here is ^and sh^^ The 
vowel 5fi is represented by r because ri, legitimate 
for ft only, is out of place, and the singular ri is an 
altogether objectionable distortion The tilde over 
n represents sr , fi Accent mark over s gives sr^ s ; 
dots* above m and n give anusvara (~~), rh and s;, n, 
respectively Dots below h, and r give vtsarga (:), 
h, and 5£ r respectively Dots below s, n, t and d 
give their corresponding cerebrals ^ 5 qr, s and ^ 5 
s, n, t, and d ; and macrons over a, i. u and r give 
stf? f, 3f>, 3i a, i 5 u, 7 respectively. Macrons are not 
used to lengthen the quantity of c and o, because 
they always have the long quantity in Sanskrit. 
The scheme in full is as follows : 

3j a, 3fT a, f i, 1 1, Su, 3*5, ^ r, ^7, <£c, 3$o, 

$ai, aftau, -m. : h, ^ k, *rkh, grgh, rfi, 
% C> ^ch * j, ^jh, ^fi, st, ^th,^d, ^dh, u^n, 
n;t 5 *r th, <£d, ^ dh, ^ n, it p, ^ ph, ^ b, ^ bh, ^m, 
\Y, V. ^v, ^s 3 \ s, gr S) ^h. 
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A Study based on the Commentaries 
Mdnasollasa and Tattvasudhd 

VOLUME II 

7. FOURTH STANZA— SRIGURU AS THE SUSTAINER 

7.1.1 Abiding in the Mahavakyartha-— -Need for Continued 
Enquiry 

This identity of Brahman and Atman, herein established 
as the teaching of the Jsruti, is objected to by some who 
allege that it is opposed to all evidence furnished by pratyaksa 
etc., which are regarded as pramanas. The objections that 
are raised pertam both to the Tatpaddrtha and the tvam- 
padartha The fourth stanza of the hymn concerns itself with 
the first of these in particular and the fifth and the sixth, 
with the other As the Manas ollasatika (IV- 1) points out, 
this is done in the spirit of the Avtrodhadhyaya of the 
Brahmasutras as already mentioned. 

This enquiry removes the lurking notions to the 

opposite, if any, for the one who is blessed with the flash of 

enlightenment through the instruction of the Mahavakya, 

thereby enabling him to abide m Brahman-Atman alone. 

Sri Sri Vidyaranyacarana points out that Sirl Sn Acaryapada 

prescribes in the Vahyavrtti (49) that till the knowledge of 

the purport of the Mahavakya C I am Brahman' becomes firm, 

he, equipped with sama etc., should practise sravana etc. — 
il-l 
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?r f&: mwfaWTmi II (Pan. VII-97) 

OTli^HitTOT^^ ? ^lf5^ 11 (Pan. VII-98) 
Needless to say that practice of sravana etc., must necessarily 
be undertaken by other seekers as well. This helps the one 
who, though having understood the Afahavakyartfta, is yet to 
be blessed with enlightenment, by exposing the hollowncss 
of all other viewpoints that are the impediments in (he way 
of dnect realisation The enquiry bi ought in accommo- 
dates the seekers who arc yet to comprehend the purport of 
the Mahavakya by reiterating the instruction of the Maha- 
vakya. It is sought to be understood how the experiences in 
parlance, such as ' the pot exists', c the pot appears ' as 
also * I am a man 5 etc , can be reconciled. Further, it is 
shown wherein the seeker has to look for Brahman-Atman 
which is to be nought in the spirit of the jjruti — iils^^: S 
ftferfecfsq: (Cha U 8-7-1). This is accomplished in the 
light of the enquiry undertaken m the Samanvayadhyaya and the 
Avirodhadhyaya of the Brahmasutras and the Bhasja thereon. 
Such enquiry as also the mdidhyasana that is to be under- 
taken to get rid of the tin aldom of viparitabhavanas is to be 
suitably adopted depending upon the maturity of the seeker. 
Says the Pancadasi — 

cf%: ^W?^ ftflfawiq ffcTT II (VII-102) 
S^SF^W sPT^tspJftft || (VIM 03) 

frtftoT ^m^^TcHr f^m ii (vn-104) 
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affc^^Tt i^TOpH^M SFKTtefrsT^ || (VII-1 12) 

[This is well elaborated in the first chapter, Samanvaya- 
dhyaya of the Brahmasutras. In the second chapter, the plausi- 
bility of the subject is shown by reasonings calculated to estab- 
lish firmly the intellect in Atman 

By reason of continued indulgence during many lives, the 
identification of Self with the body etc., suddenly comes up 
again and again, as also the conception of the reality of the uni- 
verse. Thus the wrong conception is removed by concentration 
of the mind This wrong conception will be destroyed by 
contemplation of the Truth. Therefore one should contemplate 
on the Self's being distinct from the body, similarly on the 
unreality of the world, constantly ] 

Elaborating on this, the Pancadasi shows further that in 
this contemplation of Brahman, however, there is nothing to 
be compelled and there is no restriction in respect of thinking 
and talking etc., of Brahman. Episodes and tithasas will 
not deflect him whose mind has culminated m the cognition 
Self is Consciousness alone and the world is unreal 5 as 
they all lead the seeker only to this culmination — 

feR^i*Hft§qt ^fasrcnftfwls; n (p a n. vim 23) 

The details in respect of this as pertaining to seekers as 
variously equipped are given in the Pancadasi. 

7.1.2 Objection : The Existence and Shine of Objects their Own ; 
No Need for Senses 

The Manas ollasa (IV- 1) says m introducing the fourth 
stanza of the hymn — 
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[Things like pot, cloth etc , exist and appear by themselves 
as evidenced by experiences such as 'the pot exists', 'the cloth 
exists', 'the pot appears', 'the cloth appears', and not because of 
the entering of ISvara into them ] 

The standpoint of the objector is given expression to 
more elaborately in the Tativasudha on the stanza — 



[If according to you, the entire universe is thus super- 
imposed on Atman, where is then the need for the senses etc 
Why should not everything shine always, because of direct 
association itself with Atman which is of the nature of efful- 
gence ? If it be maintained that it is because of obscuration by 
ajriana, even then, since the only possible remover of ajfiana, the 
all-pervasive Consciousness, is not opposed to anything, even to 
ajriana, in your system, how is there the possibility of even 
occasional shme of any object of the world ?] 

Such is the objection raised on hearing (m the first line 
of the third stanza) that the things of the world derive their 
Existence and Shine from Isvara. 

7.1.3 Reply : Fourth Stanza 



To this as the reply is the fourth stanza — 

[Obeisance to Him whose Consciousness flows outwards 
through the sense organs such as the eye like the light of the mighty 
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lamp placed in the bosom of a many~holed jar, and thus this 
whole universe shines after Him alone who shines m the consci- 
ousness C I know', to that resplendent Daksinamurti, incarnate 
m the glorious figure of one's own Guru ] 

7.1.4 Analysis of the Experience 'X know the pot' — Sakshi 

Here attention is drawn to the experience C I know 5 — 
sfffirfa — around which the entire discussion centres ; that is, 
the enquirer is asked to recognise that one has not merely 
the cognitions such as c the pot is' — TOtsfe — c the pot appears 5 
— TO ?5>*ffl — arising from the pramanas ; there are at the 
same time experiences such as C I know the pot' — 3jf 
STRTpI — 'The pot is cognised by me' — f^ff^ts^ TO — 
traceable to the Witness-self — the Saksi. This recognition 
is vital as the Manasollasa (IV— 2) points out — 

[If m the objective consciousness S I know it', the pramdti 
were not to manifest himself as '!', what is there to shine or to 
whom ? And every individual would be as if m deep sleep.] 

The tika on it says — If an object were to shine all by 
itself, then there would be no experience pertaining to the 
pramatr, the cogniser of the object m the form £ I am conscious 
of the object'. Then, like a lamp burning in a cave closed 
on every side by solid, rocks, no object will present itself 
to the consciousness of any individual. Thus, unaware of 
the universe around, one would even be quite inert as it 
were and unconcerned in the universe around as during deep 
sleep. Therefore it must be admitted that the universe 
depends on something else for its manifestation That some- 
thing else, that light by which the universe gets its shine, must 
be constant and needs nothing else for its manifestation. 
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So also docs the univcise depend on another for its 
eMStcnce Says the Manasollasa (IV-3) — 

What is non-existent m the past and in the future, 
cannot exist by itself even m the present as voiced by the 
Mandukyakanla (2-6) -3?R^P% ^ qwftr qftflitsft 3t?*IT I 

Tbcrcfoie, it has its being in the Lord who transcends 
past and futui c 

Says the ttha on it — 

What arc being considered viz , the externa! objects, 
have no existence of then own inasmuch as they arc perceived 
only for a while, like the silver seen in a shell If they could 
exist by themselves, they would also manifest by themseh cs 
like Atman and thus they would not be the objects of cogni- 
tion of an individual, which they aic invariably found to be. 
On the other hand, as Existence whence everything proceeds 
at its birth and whither everything recedes at the end, 
ever shmmg as the Pi atjagatman who is the Witness of the 
different states of each and everything, the Lord's Existence 
and Effulgence must be ever unfailing ; that is, never was a 
time when He was not and did not shine ; and never will 
be a time when He will not be and will not shine. It is 
thus seen that it is of vital importance to take into considera- 
tion the expeuences of the Witness-self in the form £ I am 
conscious of the pot' m addition to those of the form £ the 
pot exists' and 'the pot appears' in order to account for the 
experience of a thing as an object of cognition to an 
individual , it cannot be done otherwise. The opponent who 
swears by self-existence and self-effulgence of the objects of 
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the world, will never be able to account for this experience 
as also that of the transient nature of the objects, nor can he 
account for the need of the use of the instruments of cogni- 
tion, the sense organs etc., m case the objects are ever 
shining by themselves. Thus the objects of the world have 
no self-existence and self-effulgence but owe their existence 
and shine to those of Atman Says the Tattvasudha — 

7.1.5 Opponents' Views — Undesirable Consequences, Their 
Refutation 

In the light of the hymn, the Tattvasudha points out 
and refutes some of the undesirable consequences of the 
opponents' points of view — 

[Some, however, assert that objects like pot etc., shine by 
the light of knowledge that resides in the insentient Atman. But 
it cannot be so, for, be it inert or self-effulgent, knowledge that 
resides in Atman does not have the relation of contact etc , with 
the objects like pot etc , and direct essential relation is out of 
place here. 
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Again some others assert that the shine of objects like pot 
etc , is because of the effulgence residing in the objects. Even 
that cannot be, because the consciousness residing m the object 
is not related to Atman, and as such the knowledge of the relation 
in the form 'I know (the object)' cannot be accounted for. 
Therefore, the shine of the objects like pot etc , is because of 
its relation with the Self-effulgent Witness-consciousness, as 
mentioned already ] 

The Manasollasa points out some othci undesirable 
consequences of the opponents' views — 

m afer *n^r *r *n&r fissw II (iv-4) 
sroreRRi^ «f^d«i4P«r: II (iv-5) 

ft^|U|wfaqTOTg*!T: ^ *ETK*?: II (IV-6) 

[If the insentient objects were to shine by themselves inde- 
pendent of the Lord, the Self-conscious Atman, perceiving them, 
they would always shine and appear to all individuals alike as 
objects of cognition If it be, however, in their nature not to 
become objects of cognition, then no individual would cognise 
any object Therefore all individuals m the world would be on 
one level, either all-knowing or knowing nothing 

If the sentient and the insentient be alike self-luminous, 
then it would follow that each alike will both perceive, and be 
in turn perceived by, the other, and so on , and the sense organs 
being unrestricted m their scope of perception, taste could be 
perceived by the eye and so on. Thus the contention that 
external objects are self-luminous and self-existent is opposed to 
our uncontradicted experience of a distinction between the 
cogmser and the cognised, as well as to the experience that the 
external objects have all of them a more or less temporary 
existence.] 
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7.1.6 Tripnti Involved in Cognitions ; Opponents' Views 
Elaborated 

The empirical experience, as is well known, involves 
not only the cogniser and the cognised but also the act of 
cognition — the tnputu Raising the objection that this cannot 
be accounted for in any of the systems inclusive of the 
Vedania, the Vtvaranaprameyasahgraha (l-l) proceeds to 
demonstrate it m a few cases — 

^itaRiHIjc^pi ^ : ^pqj^ I 3T^CTjq 5RRpq- ^cf^^T 

mm m^m cTtft ^mftfe frq*r |fcr ^ 1 ^pretfq 

felled cjj ^^ricbRq?mif|cq|Pi^^[^: | 5^^^" 

S^^kTRTOft? c?i ?r ^fe^fq q^i%rT, fen^q^r qr 
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[In the Vedanta and the Sinkhya systems, is it the ego or 
Atman that is the cogniser ? Ego which is inert cannot be the 
cogniser Nor can the cogmsership belong to Atman, for 
the cogmsership which consists in being transformed in the form 
of the act called pramina cannot be attributed to Atman that is 
changeless. If it be argued that even without cognisership the 
sentient Atman that is Self-effulgent may manifest objects, then 
there is the contmgence of the simultaneous manifestation of 
everything because of the Omnipresence of Atman, as such 
the prattkarmavyavasthd stands unaccounted for 

Similarly, m the system of the Tarkikas , is the cognition 
that is originated in the Omnipresent Atman, pervasive of the 
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entire Atman or inherent only in that part of Atman which is 
defined by the body ? It cannot be the former, for, m that case, 
smce there is nothing to regulate it, there is the contmgence of 
the simultaneous manifestation of all objects If it be said that 
dharma and adkarma are the controllers, it may be so in respect of 
objects which produce happiness and misery respectively ; but in 
respect of all those things which produce neither and are looked 
upon with indifference, like grass etc , dharma and adharma would 
be of no avail Nor is there a rule that cognition manifests its 
own generator, for, if that were so, there would arise the contin- 
gency of the eye etc., being manifested by the cognition generated 
by the eye etc. To say that, being an object of cognition, the 
eye, for example, is revealed by the cognition that is produced 
by the eye, is no explanation, for the so-called t objecthood , is yet 
to be defined. If it is said that it is accepted as is obtaining in 
common parlance, even then, whether cognition be regarded as 
a quality or an act, it cannot be generalised that it apprehends 
the object which generates it, for it is seen that the light that 
is the illuminating quality of the lamp, illuminates even a pot 
that is not its generator , also the activity m an arrow etc , is 
seen to be the cause of the production of an extraordinary change 
like splitting etc., in that with which the arrow in which the 
activity inheres comes in contact 

It may be said that, since Atman, the locus in which the 
cognition inheres, is partless, Atman has no contact with all 
things and as such there is no contingency of simultaneous 
manifestation of all things. Then there arises the contingency 
that there would be no manifestation of anything whatever, 
smce cognition, be it a quality or an act, cannot have any relation 
with anything with which its locus has no relation If it is held 
that cognition can manifest an object even though its locus has 
no relationship with the object, then that would be unwarranted 
overstepping. 

To avoid the defects in the view that cognition inheres in 
the entire Atman, if it is held that it inheres only in that part of 
Atman which is defined by the body, even m this case, if the 
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part defined by the body be natural to Atman, there is the 
contmgence of Atman being made of parts. If that part be due 
to adjuncts and if cognition apprehends only those objects which 
are conjoined thereto, then there would be no cognition of the 
external things which are conjoined to the body If cognition 
were to apprehend what is conjoined to the part of Atman which 
is outside the body, then nothing could prevent the simultaneous 
manifestation of all external objects. 

It may be argued that cognition as an act produces as a 
rule something extraordinary even m things which are not 
related to it, as is done by abhicankakriya 1 e., a maledictory 
performance which causes the death of the intended person alone 
even if he be situated thousands of miles away But this is not 
so, for, even here must be inferred a deity or Isvara or adrsta> 
the effect of the karma> as the operating entity which is related 
both to him that kills and to him that is to be killed. This 
abhcdrtkakarma in question is a producer of something extra- 
ordinary m what is related to it because it is an activity, like 
the activity in an arrow 

To overcome this difficulty, if it is argued that — the manas 
comes m contact with Atman (the locus of cognition), the 
sense organ, with the mind and the object of cognition, with the 
sense organ and it is this series of contacts that becomes the 
operating entity — even this is not true, for the role of this 
series of contacts is only prior to the arising of cognition and 
ceases thereafter Even after the generation of cognition, if 
this series of contacts were to manifest an object, then there 
arises the contingency of the manifestation of all objects in the 
world, each one of them being m some manner connected with 
that object by a series of contacts Similarly, that even the 
systems which regard Atman as atomic in size or of the size of 
the body, fare no better can be easily seen Thus there is no 
possibility of accounting for the pratikarmavyavastha in any of 
the systems ] 

So says the Pratyaktattvacintamani (5-33, 34) as well — 
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sforf^t writer gfTrf*rit% II 

7.1.7 Other Groraids for Rejection of Non-\edic Views 

The inexphcability of pratikartnavyavastha on the part of 
any of these systems adds to the reasons already given by the 
Sutras (2-2) and the Bhasya thereon for rejecting all the non- 
vedic systems even on more fundamental grounds as already 
pointed out. Among the other reasons given for rejecting 
them, such as internal contradictions in each system, 
bad logic, the untenabihty of some of the concepts used 
etc., is also mentioned the reason that the system is not m 
consonance with Sruti, the sole pramana in such matters. 
For example, under the Sutra (2-3-12-10) 5^33" (establish- 
ing that Atman is of the nature of Consciousness and not 
insentient as the Nyaya-Vaisesiha etc., say), the Bhasya says — 

Similarly, after pointing out that neither Atman nor 
the prakrti of Sankhya which finds no place for Is'vara, will 
be able to originate activity, the Bhasya (2-2-1-10) says — 

Similar criticisms in respect of all other systems not 
based on Sruti are to be found m the Bhasya. 

7.1.8 Appeal to Sruti Alone— Sakshijnana, the Key— The 
' Light ' of All Lights 

In this predicament, the appeal is again to Sruti alone. 
The third lme of the stanza, showing that the Saksijnana — 
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I know (375 sfl^Tfa) — is the key to the understanding of the 
present situation, is after the Sruti (Mu U. 2-2-1 1 , Ka U. 
5-15). This is pointed out by the Tattvasudha and the 
Manasollasatika (IV- 1) which says — 

The Bhasya on this Sruti (Mu. U. 2-2-11) says — 

to ?r jrosradWi: i ft *trh s^^i^id 

[How that is the Light of all lights is explained— The Sun, 
though the illuminator of all, does not illumine Brahman, the 
Atman of the Sun The Sun illumines all else i e. , the whole 
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■ c, that is other than Brahman-Atman, himself shining by 
SS ^ Brat an-Atman Itself without winch he would 
tfh^e capacity to illuminate; similarly neitor the Moon 
nor the stars nor the lightning shines by itself, then ft 
could this fire, which is an object of our cognition 

This universe which appears to shine, shines by the Light oi 
Hnn abne, the Supreme Lord who shmes bemg Hims of the 
„ atU re of Effulgence. Just as water, fire-brand etc , heat no by 

selves but because of the, ^^^Z^, 
produces heat, so does all this, the Sun and tne 
Le by the Light of the Lord S.nce it is Brahman alon ^ tha 
slimes thus and shines variously in the form of the shine of to 
objects, the self-effulgent nature of Brahman is known Tha 
wfcch „ not by itself effulgent cannot ™™™™ 0 ^'™^ 
evrfent, pot etc , cannot illumine another and the effulgent Sun 

etc., can ] 

Dacussing this Sruti, the Bhasya under the Sutras 



(Because 



of the follow-up shine and the use of the word H» , 
the Light mentioned in the Mandakopamsad is Brahman 
Moreover so is mentioned in the Smrti.) after refuting that 
the concerned 'shine' is physical in character, and establish- 
ing that the 'shine' pertains to the self-effulgent prajna 
(UST.) and the shine of the objects of the world that is 
perceived is that of prajna, the substratum on which it is 
supenmposed in the manner of the fire m the iron ball [ml 



ir^rag^rai; piu^.^ / 

3 ^3W<TQjScfFnft? fi*^' 
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q- g g^Hd oq^m I < 3f|c^l4 Mitel ' 3TWt ft 

[Or it may be that it is not merely the shining of the Sun 
etc , mentioned m the Sruti, that is caused by Him What else 
is illuminated by Him? Because of the Sruti 'all this' used without 
any reservation, it follows that the manifestation of this entire 
world consisting of names, forms, acts, agents and fruits of 
action, has for its cause the existence of the Light of Brahman, 
just as the revelation of all forms and colour is caused by the 
existence of the light of the Sun etc Moreover, the term 'there ' 
in the Sruti — 'There the Sun does not shine* shows that the subject 
matter under consideration is to be accepted , and the topic 
under consideration is Brahman as per the Srutis like 'In whom 
the heaven, the earth and the interspace are woven* , subsequently 
also the Sruti says — 'In the supreme golden sheath is Brahman 
free from rajas and without parts , That is pure and the Light of 
lights , that It is which the knowers of Atman realise'. To show 
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how that Brahman is the Light of lights, says the Sruti — 'That, 
the Sun does not illuminate 5 . In refutation of the assertion that 
the denial of luminaries like the Sun etc , is possible only if 
there be some other entity which is itself a luminous principle, 
as for instance, no other light can shine in the presence of the 
Sun, we point out that it has been shown that Brahman alone 
and nothing else can be that luminous principle. Also, it is 
proper to deny the shining of the Sun, the Moon etc., in respect 
of Brahman for whatever is perceived is perceived only by 
Brahman that is the Light If Brahman were what could be 
perceived through some other light, then the Sun etc., could 
illuminate it , but Brahman which is of the nature of Self-efful- 
gence, is not made known by any other light It is verily 
Brahman that manifests anything else , Brahman is not manifested 
by any other thing This is made clear by Srutis like — 'It is only 
by Atman that is the Light, that one sits' etc , and c He is never 
perceived for He is not perceivable'. 

Moreover, this aspect is recalled in the Bhagavadgitd, as 
belonging to Prdjfta himself that is Atman — Neither the Sun, 
nor the Moon nor the fire illumines That attaining which, men 
do not return , that is My Supreme Abode' and e the Light which 
residing in the Sun illumines the whole world, that which is in 
the Moon and m the fire - know that light to be Mine' ] 

7.1.9 Mind, the Divine 'Eye'— Role of Sense Organs 

The Chandogyopanisad (8-1 2-4, ' 5), showing that the 
source of all knowledge is Atman, the Witness-self, points 

out the role of the mmd and the sense organs in this connec- 
tion — 

*rt ^ fam*ftfrr h zrm $t 

n-2 
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Says the Bhasya on it — 

(5. 4-1-4) ^ i 3rqrsPr *rtsft^£| ^ i sr*tv & 

^ ^ ^T^pftfcf H 3Tlc% «ROipT I 

T 3 5 MI£dd3fd, I 

JRtS^JPRt l<=hd< s^[^<UWt xfg: | ^ q^M- 

[Though by Himself without body, this Atman as associated with 
the upadhi viz , the eye, the sense organ which is turned towards 
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the space of the dark pupil of the eye, is spoken of as residing in 
the eye. For Him, eye is the instrument for perception of colour 
This Atman that neither possesses a body nor is an assemblage 
of body etc., is known through the analysis of the act of seeing, 
since the formation of the assemblage of the eye with the body 
etc., is for the sake of the other viz., the seer The statement by 
Prajapati that He is seen through the eye, must be taken to apply 
to the process of perception through all the sense organs, because 
the perceiver of all objects is verily Atman Himself. In all the 
Srutis, the eye is specially mentioned, however, because of 
vividness of perception through the eye This follows from the 
Sruti which declares 'It is true because I have seen it* Similarly 
He who knows in this body as 'Let Me smell this of good or bad 
odour' and 'let Me perceive its odour', is the Atman ; the sense 
of smell is the instrument for His perception of odour. He who 
knows as 'Let Me utter these words, I will express Myself 5 is 
Atman , the organ of articulation is the instrument for the act 
of speech. Again He who knows as 'Let Me hear this' is Atman , 
the sense of hearing is for His preception of sound 

Again He who knows as 'Let Me reflect upon this, let Me 
have recourse to mere reflection as unconnected with any organ' 
is Atman The mind is for reflection. Since the usage 'He who 
knows is Atman' is there throughout, it is understood that 
Consciousness is His very essence ; just as when it is said 'He 
who illumines in the front is the Sun , he who illumines to the 
right, behind, to the left, as also above, is the Sun', it is under- 
stood that the Sun is of the nature of shine. The organs, eye 
etc , are only for the purpose of accomplishing the processes of 
seeing etc That perception on the part of Atman is His very 
Existence as Consciousness, and not due to any act, is clear from 
the reading of the situation, just as the so-called agency of the 
Sun m the act of illumination is due to His mere presence and 
not any act on His part. 

^ Mind is the divine 'eye' of Atman. It is extraordinary and 
unlike the other organs. It is referred to as the 'eye' since Atman 
sees through it. And the organs have as objects only those 
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that exist at the present time i.e., at the time of perception, hence 
they are non-divine. The mind, however, is the means for the 
perception of the objects of the past, the present and the future , 
it is free from defects and is the means for the perception of all 
objects that are subtle, remote etc., and as such it is termed the 
divine 'eye'.] 

In respect of this says the Sutrabhasya (2-3-12-18) — 

[That Atman is of the nature of Consciousness is established 
on the authority of Sruti 'And He whose is the cognition such 
as "I smell this" is Atman 1 which recalls the Consciousness 
underlying the experience such as 'He knows this', e He knows 
this' through all the sense organs Though Atman is Eternal 
Consciousness by its very nature, it does not follow that the 
sense organs like the ear etc , are useless, for they serve the 
special purpose of perceiving the particular objects like smell 
etc. This is shown by Srutis like 'the sense of smell is for the 
purpose of perceiving odour*. ] 

The Brahmavidyabharanavyakhya on this Sutrabhasya says — 

^mi^ cfar?me% $m ftr-^ftfa" e I *r ^ 

ftr% |fcr qpr^ t crisis m ^ i^hif rf^TO^ra; awsngmar - 
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[If the Sruti were to say 'He who knows this 5 , then Atman 
would be the locus of evanescent jnana, as accepted by the 
Tarktkas. To avoid this, 6ruti employs language with a view to 
indicate that Atman is the One that illumines cognition pertain- 
ing to smell etc The cognitions pertaining to smell etc., such 
as 'this is smell' are perceived continuously right from their 
origination This would not be possible if the perceiving con- 
sciousness were itself originated. Thus is established the Eternal 
Consciousness that illumines this cognition , and this Itself is 
Atman. It should not be construed that Atman that is established 
is only the locus of knowledge that is eternal because Atman is 
described as the locus of cognitions pertaining to smell etc , by 
the Sruti 'He who knows' ; since the expectancy m the present 
case would not be set at rest by such an answer and the identity 
of Atman with Brahman that is Consciousness is established only 

on the basis of Atman being of the nature of Eternal Conscious- 
ness. 

Therefore the usage of the term 'knows' (veda) in the Sruti 
is to be understood as conveying the identity in the manner of the 
sentence 'existence is' or conveying the import that Atman is the 
Eternal Consciousness, through the concoction of difference due 
to the vriti as the delimiting adjunct; thus there is nothing 
unreasonable. Particularization is the arising of the vrtti. It 
is here that eyes etc., are of use The sense of smell is for gene- 
rating the vrtti pertaining to odour ; this is clear from the usage 
of this phrase along with phrases like 'the eye is for seeing, the 
ear is for hearing'.] 

Mentioning the functions of organs and the mind, the 
Sutrabhas ya (2-4-1-6) says— 
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[There are five distinctions in experience having for their 
lespective objects sound, touch, colour, taste and smell , and for 
their perception are the five sense organs There are five types of 
activities viz , speaking, grasping, walking, ejecting and enjoy- 
ing , and for these purposes are the five motor organs But the 
manas which has all things for its object, operating over all the 
three periods of time, is only one with various transformations 
or vrttis Because of its various functions, it is variously desig- 
nated as manas, buddln, ahankara and citta. The Druti also, after 
enumerating the various vrttis such as desire etc says — 'All this 
is only the manas 1 ] 

Says the Vivekacudajnam (95-96) — 

^rPT^pr^R^iffd: ^^sTOipfr fern?, II 

[The inner organ is called manas, buddhi, ahankara or citta 
according to its different functions , manas, from Us considering 
the pros and cons of a thing , buddhi, from its determining the 
true nature of its objects , ego, from its identification with this 
body as one's own Self, and citta, from its function of remem- 
bering things it is interested in.] 

7.1.10 Antahkarana — Necessity for accepting it 

The necessity for accepting the antahkarana m addition 
to the sensory and the motor organs is brought out m the 
Sutra (2-3-13-32) and the Bhasya thereon— 
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[If the existence of tnanas is not admitted, there would result 
either constant perception or constant non-perception , or else 
the delimitation of the power of either of the two viz., Atman 
and the organs. 

Hence it must be necessarily admitted that a manas of this 
kind does exist because otherwise there would be the contingency 
of constant perception or constant non-perception, for when the 
accessories of perception viz , the Atman, the organs and the 
objects, are in contiguity, perception should occur always. Or 
else, if, even on the conjunction of the causal factors of percep- 
tion, no result is produced, then there would be the contingency 
of constant non-perception. But it is not so in experience. Or 
else, obstruction to the power of either Atman or the sense 
organs would have to be admitted. Also no obstruction is 
possible for the power of Atman, for Atman is changeless. Nor 
can the power of the senses be obstructed, for it is not possible 
that the power of the sense organs, which is not obstructed in 
the preceding and the succeeding moments, should without any 
cause be obstructed suddenly in the middle. Therefore mind is 
that entity through the attention and non-attention of which 
result perception and non-perception. Thus the Sruti declares — 
My mind was elsewhere, I did not see , my mind was elsewhere, 
I did not hear 5 and 4 it is verily through the mind that one sees 
and through the mind that one hears ' ] 
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7.1.11 Association of Antahkarana with Atman till Enlightenment 
That this association of the antahkarana with Atman is 
always there till the dawn of enlightenment, obtaining in 
seed form in deep sleep and dissolution as well, is pointed 
out in the Sutras (2-3-13-30, 31) Says the Bhasya— 



The Sruti quoted in respect of this is 



The Bhasya points out further — 
(Ref Sutra 2-3-13-29) 

[As long as transmigration is associated with Atman and is 
not put an end to by enlightenment, so long the contact of 
Atman with the intellect does not cease And as long as Its 
contact with the intellect as Its limiting adjunct lasts, so long 
remains thejivahood of the jlva as also its transmigratormess. 
In reality, however, there is no such thing as jwa apart from 
what is fictitiously concocted because of the connection with the 
intellect which is its delimiting adjunct. 



The Sruti is— 'This infinite entity Purusa that remains, 
identified with the zntellect m the midst of the organs, the 
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Effulgence within the heart, assuming the likeness of the 
intellect, moves between the two worlds ; It thinks, as it were, 
and moves, as it were*. By identification with the intellect is 
meant the predominance of the qualities of the intellect . . The 
idea implied is this — By Itself It does not think, nor does It move 
But when the intellect thinks, It appears to think , and when 
the intellect moves, It appears to move. Moreover, this connec- 
tion of Atman with the intellect has but false ignorance as its 
root cause , and this false ignorance is not removable by any- 
thing other than enlightenment. .... 

Similarly too, the contact with the intellect etc , remains 
m a potential form during sleep and dissolution and that itself 
emerges again at the time of waking up and creation ] 

7.1.12 Mukhyaprana 

In addition to manas and the ten organs also termed as 
pranas, the mukhyaprana, functioning as prana, apana, vyana, 
udana and samana is also to be reckoned in the make-up of the 
subtle body. The Sutrabhasya says (2-4-5-12) — 

if^sm W^K!^: 1 5TFT: «Hlfa^l*ilfc+*tf 1 STOICS- 

Says the Vtvekacudamani (97) — 

[This distinction of functions is based on the distinction of 

effects. Prana is that which moves forward and performs the 

function ot exhaling etc., Apdna is that which goes backward and 

performs the function of inhaling etc., Vyana exists in between 

these two and performs works requiring strength. Udana moves 

upward and is the cause of such acts as departure from the body. 

Samana is that which carries the essence of food equally to all the 
limbs. 
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One and the same Prana becomes Prana, Apnna, Vyana, 
Udana, and Samana according to their diversity of functions and 
modifications as m the case of gold and water ] 

7.1.13 Sukshmasarira, the Subtle Body 

This subtle body, consisting of these subtle ingredients 
fam& etc ) is spoken of in the Sutrabhasya (2-4-2-6) as per 
the Smrti — cRT^ ^fct: — 

SFgST I spirt ^ ^ ^ II 

[He is associated with the hngaiartra comprising of the eight 
ingredients viz , prana etc His bondage consists m being bound 
by it, his release, in being freed from it ] 

Says the Vivekacudamani (98, 99) — 

[The five motor organs such as that of speech etc., the five 
sense organs such as the ear etc , the five prdnas, the five ele- 
ments, such as ether etc , the antahharatm in its four aspects such 
as intellect etc , avidya, desire and karma — these eight ingredi- 
ents are said to constitute the subtle body. 

This body designated as subtle is the hnga<arira which is a 
product of the non-quintuplicated elements and is possessed of 
latent impressions , it is responsible for the experience of the 
fruits of actions, arising from ignorance m respect of oneself, it 
is the begmningless delimiting adjunct superposed on Atman.] 

The Pancikarana to which the Manasollasatlka repeat- 
edly makes reference, says also — 



27 



7.1 



[The five non-quintuphcated elements are the five tanmatras , 
their products, the hngaSarira, physical m nature comprising of 
the seventeen ingredients viz., the five prdnas ) the ten organs, 
mind and the intellect, is called Hiranyagarbha. This is the 
subtle body of Atman.] 

That the pranas etc., are products follows from Srutis 
such as — 

(Kai. U. ; Mu. U. 2-1-3) 

The Prasnopanisad (2-3, 4) says that the pre-eminent 
pi ana, having divided itself five-fold, holds this body together 
and supports it ; and when it departs from the body, the 
others too depart ; when it resides in the body, the others 
too reside, following it — 

7.1.14 Activity and Cognition — Prana, Prajna and Chaitanya 

All activity of jiva while residing in the body, departure 
from the body and the journey thereafter are to be traced to 
the prana i.e., to the Caitanya with prana as upadhi The 
Kaushakyupanisad also says — 

snortsfw mm (3-2) 1 m ^ ^ m^: stfft 

^ft^-Tmfcf (3-3) I qf I 5TT0T: HT SIT, 9ff H I 

$ C ScrraRn»=aCR ^c=hwd: i (3-4) 

[I (Indra) am prana, the Self that is Consciousness. Now 
then, it is prana, one with consciousness that takes hold of the 
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body and makes it rise up What is prana, that is verily prajM, 
what is prajnd, that is verily prana, for, together do these two 
live in the body and together do they depart.] 

The Sutrabhasya (1-1-11-31) points out that the mind 
and the vital air which are the respective abodes of the two 
powers of cognition and action and constitute the upadhis of 
the Inner Self, may be spoken of as different ; the Inner 
Self, on the other hand, which is limited by these two 
adjuncts, has no difference m Itself, so that the two may be 
identified as is done in the Sruti * prana is prajnd' — 

Further, since the function of the Prana also is to be 
traced to the presence of the Supreme Self, it can figuratively 
be ascribed to the latter, as the Kathopanisad (2—5-5) — e No 
mortal lives by the breath that goes in and goes out, but, 
they (the mortals) live by another m whom these two 
repose 5 — says. This is pointed out in the Sutrabhasya 
(1-1-11-31)— 

sriui°Mi4Ksnft w^FT^n^ wrr^^ftg *i«wc4r^ I 

Says the Atmapurana (2-246 to 257) — 
flat OTte^lTft f| i 
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f^TT cTTT gfe* SET f| II 
3T^^% q«TT ^cTO: ec*ft cTcf: II 

SRgcf^f Sfa S^cT ^f%3; | 

^fl^Tl W ^ ^1^^ f| II 

^ #f=CRRcf: ^ f| II 

*J*hl*Wld ^hIh ^fadcR": ^Trf: | 
TOR ^ JRSur ^i|di^hteMi< II 

[Even if instruction is to be given regarding Atman, the 
question arises as to whether it should be communicated directly 
or through upadhis. Not the first, as it is impossible. Atman 
that is Bhss, absolutely transcendent and beyond speech and 
mind, cannot be directly spoken about by me, nor can one get to 
know it that way In the world, speech can use words which 
stand for attributes, actions, species and others determined by 
usage. None of these pertains to Atman, and as such, Atman is 
not directly conveyed by words Necessarily, therefore, the 
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second method is to be employed. Here, those upadhis that are 
distant pointers are given up and those in close proximity viz , 
prana and prajnd are employed, thus gaining parsimony in the 
employment of the method of implication (laksand) Distant 
upadhis like body etc , are, however, able to point to Atman 
only through prana and prajna which are in closest proximity to 
Atman KriyUakti and jndnafakii well known in the world are 
these two upadhis ; prana and prajna and these are caught bold of 
to make known the Atman that transcends the world. The 
speciality of these upadhis is that without them, body etc., cannot 
exist and only with them do they exist Nor is prana seen where 
prajna is not seen, for example, in the plant world. This is 
from the standpoint of the experience in ordmarv parlance. If, 
however, it is maintained that there is evidence of prana in 
plants as is inferred from growth etc , it is also to be maintained 
that there is evidence of prajnd too, which is to be inferred as 
well, from the seeking of upward region etc , by creepers Per 
contra, prajnd is not seen where prana is not seen, as m pot, etc. 
Prajna being inert, cannot know by itself, it is m need of the 
effulgence of Atman just as a pillar ; that way it is similar to 
prana Since prana moves inside the body and prajiid knows, as 
taken for granted in common parlance, they are designated as 
such. An inert entity cannot move by itself or know by itself 
as is evident m the case of a cart or a pot Thus prana and 
prajnd are pointers to the sentient Atman by whose proximity 
prana 'moves' and prajna 'knows' It is the Self-effulgent non- 
dual Atman alone that can know by Itself as there is none 
other like Itself or different from It to make It shine.] 

So says the Anuhhutiprakdha (8-31 to 40 and 46) also — 
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mm\ lifter ^^fagq^i^ i 
mmm ww®^ 3r ll 

Prawfl and Prajna point to the Atman by implication just 
as the branch of a tree points to the moon. Know for certain 
as Self that by the mere presence of which the body, senses 
etc , proceed to secure the knowledge etc. , know for certain 
as Self that by the mere presence of which the body, senses 
mind and prana, though insentient, appear as non-insentient. 
It is seen in the world that the senses proceed after due deli- 
beration by prajna and as impelled by prana 

7.1.15 Senses not the Orbs 

What has been said so far in respect of the sense organs, 
the prana and the aniahkarana is on the basis of Sruti which 
is the only pramana m these matters which are not accessible 
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to the empirical pramanas such as pratyaksa etc. The various 
views such as that the senses are the orbs, they are the 
capacities of the orbs, they are the products of ahankdra or 
they are substances other than the orbs etc., put forward by 
different schools are of the nature of mere guesses not based 
on any pramana, and are defective ; as such they are to be 
rejected So is the case with the views such as that the rmnd 
is atomic, it is eternal etc As has been pointed out by the 
Sruti, the senses, prana and antahkarana are all products 
arising out of the subtle elements, the suksmabhutas, and as 
such are physical in character and non-eternal as well. They 
have parts and can be endowed with movement etc. In addi- 
tion to what has been already quoted, there are other Srutis 
such as — mm ft W$tiW> WT^I (Ch. U. 

6-5-4) (Mind, dear one, is the product of food (earth), 
prana, of water, and speech, of fire), cF^Sf.^ I (Br. U. 
1-2-3) (That created the mind) . 

7.1.16 The Presiding Devatas 

Sruti also points out that the sense organs etc., are 
presided over by devatas who enable them to perform their 
functions. The topic is discussed m the adhikarana (2-4-7) 
of the Sutrabkasya, beginning with the Sutra (2-4-7-14) — 

[But the organs etc., are presided over by devatas such as 
Agnt etc , for so says the Sruti.] 

7.2.1 Praukarmavyavastha— Different Expositions 

The various Vedantic prakriyds which regard the mind 
as a sense organ or otherwise are all different modes of ex- 
position involving reasoning m consonance with the Sruti, 
to suit various adhikarh. On this background is to be under- 
stood the first two lines of the fourth stanza of the hymn — 
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7.2.2 Revealing of Objects— Sense Organs, Antahkarana and 
Chidabhasa 

Quoting the Upadesasahasn ( 14-3,4) and the Brhad- 
vartika, the Pancadasi (IV-27 to 30) mentions succinctly the 
role of the antabkarana and the sense organs in revealing the 
objects to the individual Self — 

^fl^fa; s^^ftrT dfa* |J 
H^^^^l^fcFTO 5T€^7% II (Up. Sa.) 

^^re^cT aw fom^ aw II (Br. vs.) 

Again says the Pancadasi in the eighth chapter Kutastha- 
dtpa — 

^wfwr ^^Ifr vvm ii (i) 

SOT fTcfcTT II (4) 

^ snfi^rfw II (8) 

toff |cg^ f?^r w f&Bt 5f fsrf^ i 

%W|Bf^f^T qcq^ rT?TT ll (9) 

11*3 
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^ ^irlcf^ Tprra; srmft" Ht^cr: II (10) 

cRg^TOPnHl^^ldc^^ fell (13) 

^fWHrafF^i to ffcr I 

fWRRW^rat,^ ^ ^TPTRRT: || (14) 

iwt to icgfefefig^ II (16) 

ti&m mhm&fk ^rfefrnr <t 5 -tt ll (is) 
ifrcrercrafeTr iot: w^rfen: ll (19) 

[It is quite true , but when the means of knowledge is in 
contact with the object of knowledge, it takes on the form of the 
object. This is mentioned by the authors of the Bhdsya and 
the Vdrttka, 

Just as molten copper poured into a mould takes on the 
shape of the latter ; the mind that pervades an object with form 
etc. j is certainly seen to be similar to it 

Or even as the light takes on the form of the object which 
it illuminates, the mind, that manifests all objects, assumes the 
form of the object which it reveals 

From the knower arises the means of knowledge On 
reaching the object to be known, the pramana assumes the 
generic form of the object 

Just like the hght of the Sun reflected m a mirror illumi- 
nating a wall already illumined directly by the Sun in the sky, 
the body illumined by the Immutable Atman is illumined again 
by the jiva, the ctdabhasa associated with the mind 
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The Consciousness reflected in the antahkaranamiti makes 
known only the pot ; the knownness of the pot is caused by the 
Brahman-consciousness. 

Knownness is not at all brought about by the mmd without 
the cidabhasa. What is the difference between such a mind and 
mud etc., which are inert and subject to modifications 7 

A pot is nowhere spoken of as known because of being 
smeared with mud Similarly knownness cannot be attributed to 
a pot pervaded merely by the mind (without the cidabhasa). 

Thus the knownness of a pot means the generation of the 
fruit etc , viz , the cidabhasa m that pot. Brahman-consciousness 
cannot be said to be the fruit, for It exists even prior to the 
perception of the object. 

The aggregate of the antahkaranavrtti, the cidabhasa and the 
pot is illumined by consciousness. But the cidabhasa as the fruit, 
being located in the vrtti of the form of the pot, illumines only 
the pot. 

The statement * This is a pot ' is possible, thanks to the 
cidabhasa , the statement * The pot is known ' is possible, thanks 
to the Brahman-consciousness 

Modes like the ego (akamarth) as also emotions like desire, 
anger etc , are pervaded by the cidabhasa just as a heated iron 
is pervaded by the fire. 

The heated iron shows forth only itself and never anything 
else Similarly the vrttis accompanied by cidabhasa show forth 
only themselves ] 

7.2.3 Manifestation of Objects ; Objections Answered 

In the light of this, the objections voiced by the Tattva- 
sudha in introducing this fourth stanza, are answered therem- 
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[Consciousness, however, though by Itself is not opposed 
to ajnana, is opposed to it as being reflected in the antahkarana 
Hence it is that the qualities viz , modes of the antahkarana 
like attachment etc , show up whenever they exist , and the 
objects like pot, cloth etc , stand superimposed on Brahman^ the 
prototype Itself. The prototype-Consciousness, the Substratum 
of the pot etc., is delimited by the antahkarana which goes out 
through the eyes etc , and pervades the object Thus by 
virtue of association with one delimiting adjunct, the Conscious- 
ness that js the Substratum of the pot etc , becomes one with 
the Witness-consciousness that is reflected in the antahkarana. 
When ajnana in respect of an object like pot etc , is dispelled by 
the Witness-consciousness, it is only then that the object mani- 
fests, and not always Therefore eyes etc , are necessary for 
removal of ajnana that is the obscuration; thus there is no 
inconsistency ] 

7.2.4 Self-effulgent Transcendental Atman, Impeller of Perception 
etc., by mere presence ; Maya 

In summary the Vedantic position is this — As the 
Kenopanisad — 

*r m ^ajfr^fc q- qfT^sfcT ... wm\ *Fff .... 

WW^fei ^FT*3^T ... as also the 3ruti— -g%?HT§ft 

etc , point out, Atman cannot be perceived by the eyes 
etc., but it is due to Atman that the senses are able to 
perceive their respective objects. It does not come within 
the range of speech etc , but speech etc , are always able to 
function on account of Atman. It impels prana, enkindles 



37 



7.2 



the body, senses, mind and intellect. Such is Atman — pure, 
self-evident, one without a second, free from fear and of the 
nature of Consciousness, Existence and Bliss. Says the 
Svarajyasiddhi (3-9) — 

Thus the unique feature of the Vedantic view is this — though 
m Itself the Supreme Self transcends all activity, as asso- 
ciated with Maya, It is as if the impeller of all activity by 
mere presence. So says the Sutrabhasya (2—2—1—7) — 

What Sri Sures'varacaryapada has said holds good equally 
well here— (Br. Va. 1-4-1279)— 

[Why is this reluctance on your part to attribute the cause- 
hood of all this to Maya, or Ajiiana? Do you not see the 
samsara concocted m Atman Itself by Ajnana?] 

As pointed out previously, the Pancadah (VI-236) says — 

^%^c# vfl^il^ I 

[IsVara and jiva are the two calves of the celestial cow viz , 
Maya ; one may drink the milk of duality to one's satisfaction ; 
but the Truth is verily non- duality alone.] 

In this manner, the explanation of the empirical 
experiences pertaining to the senses, the mind etc., which 
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defies accommodation m all other systems, becomes feasible 
in the Vedantic system, without, in any way, impairing the 
transcendental glory of the Supreme Self. 

The Vivaranaprameyasahgraha (l-l) quoted already 
proceeds therefore to say — 

The Pratyaktatlvaantamani (5-35 to 43) also gives — 



7.2.5 Third' Line of the Stanza 



It is clear therefore that the objects of the world are 
to be 'reprded as deriving, as it were, their existence and 
* shine from elsewhere. This stanza of the hymn shows, by 
the use\of the expression 5 sjRrfi[ in the line SiRRHfr sfcf 
< ^*?3*TE*toc^*fSa' WW^ in the manner explained, that the 
" existence and shine must be traced to the Safest who is 



. none 1 other, than Isvara of the nature of Self-effulgence that 
, never wanes 1 3H*tf#il^HM*f^SM*L as the Mansollasatlka 



; \says, The expression STjgTrrf^r is rendered by the ft ha as 



' *fF3*?3SE^' iWcWTO «FRKrft, ?T : . This follow-up shine on 
; me "part of the objects is not to be traced to the inherent 

shine in them, but to the Shine of the Substratum, the Sakh 
> which they are superimposed. The experience 'the pot 

shines', is to be understood in the manner of the experience 
' t the iron ball burns' , as brought out by the TaUvasudka 



1 v > 

•v 



/The TaiUirlyopanisadbhasya (2-1) says- 
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mm ^ w f^f^T^CTT fsif^fofa: qftfw^ i 

[Consciousness is the very nature of Atman It is not 
distinct from Atman, and It is therefore eternal Nevertheless, 
the transformations, in the form of sound etc , of the intellect 
which is an upadhi of Atman, and which passing through the 
eye and other sense organs, puts on the forms of the sense 
objects, are objects of consciousness that is Atman , and when- 
ever they arise they become permeated by this Consciousness ; 
and it is these transformations of the intellect — illumined by this 
Consciousness that is Atman and spoken of as Consciousness 
Itself — which constitute the meaning of the root 'jna 5 (to know) 
and are imagined, by the mdis criminating, to be inherent 
attributes (dharmas) changing every now and then, of Atman 
Himself ] 

Says the Brhadaranyakopanisadbhas ya (5—4—2) — 

^frirlT HT ^TrtKrfTT ^TTT^f^T WFTt 5? TTCTK 

[The ordinary vision, however, is conditioned by the forms 
seen through the eye It appears to be connected with the eternal 
vision of Atman and is but Its reflection, originates and 
ceases, pervaded by the Consciousness that is Atman It is there- 
fore that the eternal vision of Atman is metaphorically spoken 
of as the witness, and although eternally seeing, is spoken 
of as sometimes seeing and sometimes not seeing. But as a 
matter of fact, the vision of the seer never undergoes any 
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change. So it will be said in the sixth chapter ' It thinks, as 
it were, and it moves, as it were 4 The vision of the 
Witness never ceases \ This is the meaning of the passage — 
you cannot see That which is the Witness of vision i.e , which 
pervades by Its eternal vision (l e , Itself), the act of ordinary 
vision. This latter which is an act, is conditioned by the form 
(of the objects seen) and reveals only the form of the object, but 
not the Inner Atman that pervades this ordinary vision ] 

7.2.6 Development of Prakriya in Respect of Cognition 

These Bhasyas show the way for the development of 
prakriya in respect of cognition. The Svarajyasiddhi (3-8) 
gives the prakriya succinctly — 

[In order to remove the veiling with regard to an object or 
to forge the relationship of the pramatrcaitanya with the object 
i e. } the prameyacaitanya, the antahkarana assumes the form of the 
object. Hence, the means for this viz., the contact of the 
senses with the object outside the body, has to be accepted ] 

The details of the prakriya pertaining to the praiikarma- 
vyavastha in its various shades are worked out in the Vivarana- 
prameyasahgraha, the Siddhantalesasahgraha, the Advaitasiddhi 
e tc. The account given in the Siddhantabmdu ( 1 ) is — 
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[Now the hypothesis of Avidya with its powers may well 
serve to systematize the distinction m respect of jiva and IsVara , 
but how about the empirical classification into the means of 
cognition, the object of cognition etc , u, the pratikarma- 
vyavastha viz , that at a particular time an individual cognises a 
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particular thing only * The answer is this — Though Avidya as 
an object of perception, inert and perishable, is delimited, being 
indescribable it does not brook enquiry ; and it is possessed of 
the two-fold power of concealing and diversifying, still it 
conceals the All-pervasive Atman, the Consciousness, just as a 
finger placed in front of the eye covers the large solar orb. If m 
the illustration the eye alone is believed to have been covered, 
there would be the possibility of even the finger not being 
perceived Also, it is a general rule that illusion is not possible 
unless the substratum is concealed. Thereafter, the Avidya 
being propelled by the actions of the individuals in each 
previous birth, lying dormant in the form of impressions, 
becomes transformed into the whole universe. This Avidya 
having acquired an identity with the Consciousness through Its 
semblance, cidabhdsa^ all its products become necessarily 
permeated by the Consciousness through ciddbhasa. On that 
happening, the Consciousness which is the material cause of the 
universe making everything manifest at all times even without 
standing in need of any pramana, would be omniscient because 
the Consciousness, like a lamp, manifests everything connected 
with It. Thus in this case, the question of classification 
mto the means of cognition, the object of cognition 
etc., does not arise. But such a classification becomes 
indispensable in the case of a jiva, because, owing to 
the limiting adjunct viz., the buddhi, the jiva is delimited. 
Therefore, at a particular time, only that particular object with 
which a particular antahkarana, as possessed of the capability of 
manifesting Consciousness, comes into contact, is directly 
cognised by the particular jiva limited by that particular 
antahkarana. Thus there is no possibility of any admixture of 
the cognitions pertaining to various objects as also various jivas. 

The modus operandi m this case is this — A modification of 
Avidya called the antahkarana, residing in the body and pervading 
it throughout, is a product of the five subtle elements, with the 
sattvaguria predominant, and is pellucid like a mirror. This 
antahkarana having gone out of the body through the eyes etc., 
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What is sought to be driven home is this — The revealcr 
of an object is, as a rule, Adhisthanacaitanya of the object — 
%*R5\% 3T35ft8Rft^T (Advattasiddhi — 1-30), STfofesnsrfriSr 
(Laghucandrika on the above) -f- in accordance with the Sruti — 
cfifa ^T^^^lf^f c»j the universe shines by the Light of 
Him alone, Who, being Effulgence Itself, shines by Himself. 
As the Substratum of Avidya, the Adhisthanacaitanya is the 
material cause of the object on which the object is super- 
imposed by the relationship of illusory identification — 
adhyasihatadatmya Such identification regulates the revela- 
tion of the object by Consciousness that is the Substratum. 
This Substratum-consciousness, the Adhisthanacaitanya, reveals 
Itself as also the object superimposed on It In this way 
the objects always stand revealed to their Substratum- 
consciousness 

If the Adhisthanacaitanya be the revealcr of objects, the 
question is, how can the cogniser, the pramatr viz , the jiva 
know objects ? In other words, how can the cogniser who is 
apparently distinct from the Adhisthanacaitanya reveal the 
object ? The answer is that an object may be revealed to 
the cognising jiva when this cogmsing Consciousness merges 
its identity in the Adhisthanacaitanya which reveals the object 
This identity with the revealed Adhisthanacaitanya follows in 
all cases of the removal of ignorance of jiva with regard to 
some object, which is brought about by the antahkaranavrtti. 
Thus, m revelation, in general, there has to be an antahkarana- 
vrtti But the experience qz: (the pot shines) as 
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distinct from the experience q"£rjf ^J^jfk (I know the pot) 
shows that the revealing Consciousness, the Adhisthanacaitanya 
of the pot, is different from the vrtti which operates m the 
revelation of the pot. Hence the vrtti cannot be regarded 
as the revealer of the object. 

The functions of the vrtti y however, are delineated 
variously depending upon the conception of the jiva and his 
relation with the Adhisthanacaitanya, As mentioned already, 
that transformation of Avidya which resides m the body and 
is called the antahkarana, goes out through the channel of the 
eyes etc., pervades suitable objects like the pot and becomes 
of their respective forms This is compared to the water 
flowing from the river to the fields through channels and 
assuming the forms of the respective fields Broadly speaking, 
the cognising jiva is conceived of in two ways. In one view, 
jiva is delimited by antahkarana and the Adhisthanacaitanya of 
objects is Brahman. The cognisership, pramatrtva> in this 
case is attributed to the Consciousness with the vesture that 
is the antahkarana with the additional feature of vrtti Now 
in order that an object which is always revealed to the 
Adhisthanacaitanya be revealed to jiva, jiva has to make itself 
identified with the Adhisthanacaitanya The function of the 
antahkaranavrtti here is to forge this identification If, 
however, mere identification between visayacaitanya and 
pramatrcaitanya be enough for revelation of objects, then the 
objects should have been always revealed to jiva which as 
Caitanya is fundamentally identical with Brahman There- 
fore it must be admitted that the vrtti apart from forging an 
identity between the visayacaitanya and the pramatrcaitanya 
destroys the ignorance veiling the jiva with regard to the 
objects to be revealed by the vrtti. 
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In the second view, jlva has Avidya as the delimiting 
adjunct, aoacchedaka, and as such, being all-pervasive is 
basically identical with the Adhisthanacaitanya of objects. 
This second view again has two developments. The first of 
these, as entertained by the authors of the Varttka, the 
Vivarana and the Sahkscpasariraka, considers jiva as un- 
related by nature to objects, 6 asahga ' (i.e., ghataditadatmya- 
sunya), and not covered by Avidya, though all-pervasive. 
Identity with the Adhisthanacaitanya of objects makes jiva 
connected with the physical objects only in a very general 
way. But being c asahga 9 (i.e., not connected with objects 
other than Avidya, antahkarana and its vrttis), jiva lacks special 
contact with the objects, necessary for their revelation to the 
cognising jiva. The reason is that jiva is not in this case the 
material cause of the universe. The physical objects are 
therefore, not superimposed on jiva. The function of vrtti 
here also is to destroy the ignorance of the jiva with regard 
to that particular object The other function of vrtti may 
be summed up as follows — vrtti qualifies the otherwise 
c asanga 5 jiva with a capacity of revealing the objects. 
Sri Madhusudanasarasvatipada in this context draws up 
an analogy from the old school of Naiyayikas. According to 
this school, all objects have general relationship with 
universals like cowhood, but only the object marked by 
sasnadi (i.e., dewlap etc ,) reveals cowhood, and not other 
objects like lions etc. Even so the omnipresent jiva associates 
with the antahkarana with its vrttis, not with anything else. 
The illustration is also given of the radiance of the lamp 
which, though pervasive of sky, odour, taste etc., in addition 
to colour, manifests colour alone to the exclusion of the rest. 
Thus there is the requirement of the antahkarana with its 
vrtti for the sake of bringing about the association of jiva- 
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caitanya with objects. Again just as fire as unmanifest 
which is incapable of burning even a blade of grass, burns 
when it is associated with a ball of iron, even so the jiva- 
caitanya though unable to manifest objects, does so when it 
is associated with the antahkaranavrtti. Thus in these two 
views Brahman is the material cause of the illusory universe 
set up by Avidya and the antahkaranavrtti performs the two- 
fold function viz., forging of a connection of the Adhisthana- 
caitanya of the objects with the jivacaitanya and removing the 
ignorance veiling the jiva, with regard to the objects. 

In the second of these developments put forward by - 
Sri Vacaspatimis'ra, jiva, the Consciousness delimited by 
Avidya of which he is the support (asraya) , is omnipresent and 
is the material cause of his universe concocted by him because 
of the concealment of his essential nature that is Brahman. 
In this case jiva as the Adhisthanacaitanya has always the 
relationship of illusory identification with the objects (and is 

not £ asahga 3 as m the first development), and no vrtti is 
necessary for forging this connection of jiva with the objects. 

The function of the antahkaranavrtti, however, is only in the 
removal of the ignorance veiling the jiva, with regard to its 
objects i e., in destroying the veil over the prameyacaitanya 
which then manifests itself along with the avacchedaka deli- 
miting it i.e , the objects. By way of refuting the objection 
that the world, being a supenmposition, is on a par with the 
objects of apparent reality like the shell-silver etc., and as 
such no accommodation can be found for pratikarmavyavastha 
in the Vedantic scheme, the Advaitasiddhi (1-30) points out 
that though a superimposition on the Consciousness, the 
present case is a different one, since the objects are deemed 
to have been concocted as existing prior to the advent of vrtti 
and puts the situation m a nutshell — 

1 1-4 
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qqr sraro^ jpjri^r ft:^ fercreffiit ! % 
^q<^d, 3T g faro: ,• 3{H^rra; , ^^t wk m wft HRifr- 

7.2.8 Pramatruchaitanya, Pramanachaitanya, Prameyachaitanja 

Here the Siddkantabindu (1) raises some objections and 
answers them — 
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d-d<l<hKgWHl< I c^IW ^P%sfa ^%T^ afwii^ I 

q falla l d<l=hl<dl I 3FTf# g pfg:*sn^ ^ ifa 

[Here an objection is raised — In the view that the function 
of the antahkaranavrtti is to forge a connection with the 
pramatrcaiianya, the jiva should always have the cognition of 
merit and demerit i.e , dharma and adharma and of Brahman, 
even without the intervention of the vrtti because they are 
themselves connected with the antahkarana 3 (for, as the 
Nyayaratnavah says — 

fa^^ssf^ra ^\T^m I cn^n^^id^iR^H^cNiRfd I 

i.e., as the generators of happiness and misery obtaining in 
the antahkarana, dharma and adharma which are but favour and 
wrath of Isvara and are the modification of Maya, the upadhi of 
Isvara, inhere in that portion of Maya defined by the antahkaraya 
which partakes in the performance of sacrifices etc , as the 
avacchedaka of the jiva, the performer). Again Brahman, being 
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Omnipresent, has direct connection with the pramatrcaitanya as 
also its upddhi, the antahkarana 

The reply is — In this view viz , ctdupardgdrthd vrtti, only 

those objects are revealed to the cogmser, that are both pellucid, 

svaccha, and unobscured, anavrta In this view, though Brahman, 

Supreme Effulgence, is necessarily perfectly pellucid, yet being 

covered by Avidya, awaits the vrtti for the removal of the 

covering for being revealed In the case of shell-silver, though 

it is not covered, it is non-pellucid, being the transformation of 

the tamasic aspect of Avidya pertaining to the shell Hence 

vrtti is necessary to make it pellucid In the case of dharma 

and adharma etc , which are non-pellucid and covered as 

well, the vrtti is required not only to make them pellucid, but 

also to break the veil of Avidya over them (As a matter of fact, 

dharma and adharma are by their very nature unfit to become 

objects of direct cognition) Thus the pramatrcaitanya assumes 

the form of the prameyacaitanya (a) m the case of an object which 

is pellucid but covered, by means of the v)tti generated by a 

pramdna , (b) in the case of an object like shell-silver, which is 

unobscured but non-pellucid, by means of avidydviiti and (c) by 

itself 1 e , automatically in the case of pleasure and pain, the 

modes of the antahkarana, that are both pellucid and uncovered 

(which are directly cognised by the Sdksi). Hence there is no 

possibility of cognition merely on account of there being some 

connection whatsoever with the antahkarana, other than the 
vrtti. 

But how can Brahman which is Omniscient being Self- 
effulgent and without a blemish, be covered ? True, It is 
Omniscient, being the Illuminator of everything related to It , 
nevertheless It is spoken of as covered because It becomes the 
object of ajfiana of the jiva who is delimited by antahkarana. 
Therefore in the view in which Brahman is the material cause of 
the universe, the aim of the vrtti is to forge a connection with 
the pramatrcaitanya and to remove the veil, while m the view m 
which the jiva is the material cause, the vrtti aims only at 
removing the veil 
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Now, an objection is raised — If the removal of the veil were 
to take place by one single cognition such as that of a pot etc 3 
there would be the possibility of immediate liberation, because 
ajnana is one only Even in the view that ajfianas are many, the 
result would be the same, owing to one jiva having one ajnana 
as his upadht The answer is — no. It is admitted that, just as 
a stimulating herb or incantation suppresses the subduing power 
of a jewel (which by its presence subdues the burning power of 
fire) so also does the vrtti suppress (for the time being) the 
obscuration due to ajnana. That being so, it is ajnana 
accompanied by the absence of the anlahkaranavrtti generated by 
pramana, which is capable of giving rise to the experience that a 
thing does not exist and does not shine though it does exist and 
does shine, that is spoken of as the veil. On the rise of the 
vrtti, however, ajnana though in fact existing, is as good as 
not existing, owing to the absence of a limiting adjunct and is 
not able to do its work It is therefore spoken of as being 
suppressed (the adjunct here being the absence of the 
anlahkaranavrtti) ] 

7.2.9 Functions of Antahkaranavritti — Other Viewpoints Refuted 

Other viewpoints are also put forward to answer the 
same question The vrtti is useful in bringing about 
(1) suppression ' of Avidya (2) sublation of tulajnana 
i.e., particular ajnana (3) deflection of the particular 
state of Avidya (4) partial dissipation or incapacitation of 
Avidya (5) scattering away of Avidya like a coward warrior 
(inasmuch as ajnana is able to function only in the 
absence of vrtti) or (6) rolling up of Avidya like a mat, as 
the Advaitasiddhi (1-30) says — 
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All the views noted above have the common conclui 
that the vrttijnana does not destroy mulajnana, primor 
ignorance, and therefore the question of the cognis 
liberation does not arise The answer to the question 1 
an ordinary vrtti should reveal pure Consciousness, is that 
antahkaranavrtti assuming the form of an object can rem 
Ajnana pertaining to the Adhisthanacaitanya of that partici 
object alone; but it does not remove mulajnana i.e., 
ajnana regarding Brahman The superimposed worlc 
sublated along with its material cause, mulajnana, only 
the rise of Akhandakaravrtti 

In this connection it may be pointed out that the i 
that even Brahmajnana will not destroy but will c 
suppress mulajnana need not be entertained because 
enlightenment arising from the Mahavakyas is not con 
dictable unlike the knowledge arising through the empir 
pramanas like perception etc. , which knowledge is, in tri 
not valid knowledge ( prama) at all but only illusory (bhran 
Says the Siddhantabindu (1) — 

The testimony in respect of this is its own k , 
experience of the enlightened which can be seen for ones 
as the Brhadvarttka puts it — 

Nor can it be understood 
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Like the various views held in respect of avaranabhibhava 
i.e., the suppression of the veiling with regard to the 
particular object, various views are held also m respect of 
ciduparaga i.e., in respect of forging of the relationship of 
the pranieyacaitanya with the pramatrcaitanya and in respect 
of abhedabhwyakh i.e., the manifestation of the identity of the 
pramatrcaitanya with the prameyacaitanya. They are dealt 
with in detail delineating the role of the cidabhasa or the 
pratibimba etc., m the classical treatises mentioned already. 

Thus, broadly speaking, in general, depending on the 
conception of jiva, the antahkaranavrtti has one or more 
of the three functions to perform — (l) avaranabhibhava 
(2) ciduparaga and (3) abhedabhwyakh. 

From all that has been said above, it may be concluded 
that the Vedanta recognises vrtti as the necessary condition 
for the manifestation of all kinds of finite cognitions of the 
j wa (whether immediate or mediate) . 

7.2.10 Immediate and Mediate Cognitions 

In respect of these two types of cognitions — immediate 
i.e., aparoksa and mediate i.e., paroksa — says the Siddhanta- 
bindu (l) — 
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arTO^r^rr lifted r 11 

[The obscuration is of two sorts— one embracing the 
pramatrcaitanya, the Saksi as delimited by the antahkarana 
bringing about the obscuration of the existence of an object, the 
other embracing the prameyacaitanya, the Brahman-conscious- 
ness delimited by the object bringing about the non-perception 
of the object, because the obscuration is in experience in respect 
of both (pramati caitanya and prameyacaitanya) e.g., in the cognition 
4 I do not know the pot ' Out of these two, the former ceases 
to exist by some valid knowledge, direct or indirect, produced 
by a pramana because no cognition of the nature of £ there is no 
fire ' arises when once the existence of the fire is known even by 
inferential knowledge , but the latter obscuration is removed 
only on the perception of the object, the particular individual. 
The general rule is that knowledge as also the ignorance 
dispelled by it have the same locus and must pertain to the same 
form The indirect knowledge resides m the antahkarana (i.e., 
prameyacaitanya) as there is no contact of the sense organ and the 
object. It is only direct knowledge which is generated by the 
contact of the sense organ and the object, that resides in both 
the antahkarana and the object (i e , the pramatrcaitanya and the 
prameyacaitanya) So it is said — By mediate knowledge is destroyed 
the cause of the obscuration of the existence and by immediate 
experience is removed the other obscuration viz , the non- 
appearance]. 

The paroksavrtti ensures the knowledge ' the pot exists 3 
while the aparoksavrtti ensures the knowledge c the 
pot exists and it reveals itself to me ' — TO ^fo. 

The Advaitasiddhi (1-30) says in respect of paroksajnana — 

[In the case of mediate cognition, only the two viz , the 
pramatrcaitanya and the pramanacaitanya, constitute one unit, and 
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thereby the ignorance pertaining only to the existence of the 
object, prameya, obscuring the pramaij is removed.] 

7.2.11 The 'Fruit' Fhala, Prama — Vrittivyapti, Phalavyapti 

In respect of aparoksajnana, says the Advaitasiddhi (1-30)— 

[Thus all the three — the pramatrcailanya, the pramanacattanya 
and the prameyacattanya — pervading the same antahkaranavrtli 
constitute one unit ; and the cognition revealing the prameya- 
cattanya arising on the removal of ignorance obscuring it is 
immediate perception, the fruit thereof] 

The details in respect of these are delineated differently 
in the various prakriyas formulated depending on the 
conception of jiva etc. In the abhasavada, for example, 
formulated by Sri Sri Suresvaracaryapada, the knov/n- 
ness of a pot means the generation of the fruit viz., the 
cidabhasa, in that pot ; it cannot be said that Brahman- 
consciousness is the fruit, for even prior to the perception of 
the object, It existed as pointed out by the Pancadasl — 

mm^t H\<m*\fa ^m: w (vm-io) 

The Pancadah quotes further the Sambandhavarlika 
(159, 160)— 

^Ti5^f 5sMiRfi^iUpT: II (Pan. VHI-ilj 

[The same Consciousness (samvit) which is accepted as the 
fruit in the case of the external objects when fecov/n through 
means of valid knowledge i.e;r empirical pramonas. is itrelf 
what is to be known here (» * : Vedantic £et-up) through 
the Vedantic testimony aJJ 

\ 
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It may be noted that the same idea is expressed also in 
the Sambandhavartika (230) — 

Apparently there seems to be a contradiction as the 
fruit, ^/w/a, that is spoken of refers to the cidabhasa m the 
object, while the samvit or the anubtiuti refers to the 
Brahman-consciousness The Pancadah (VTII-12) resolves 
the contradiction by pointing out that the real intention of 
Sri Sri Vartikakarapada is to declare that the fruit is only 
similar to Brahman-consciousness (since the cidabhasa 
resembles its prototype, the Brahman-consciousness). The 
distinction between the Brahman-consciousness and the 
reflection is declared in the Upadesasahasri — 

Sri Sri Vartikakarapada himself has pointed out in the Brhad- 
vartika (3-4-128) that the phala as well as all other factors 
involved in the perceptual knowledge are only appearances — 

The Anandagintika says — 

f^u% I ft^FTFTR |g: fScT |RT | 

In summary, all the four necessary factors or phases of 
a perceptual cognition — the pramatr, the prameya, the pramana 
and phala, the prama, i.e , the subjective, the objective, 
the instrumental and the consequential — are appearances or 
only seeming aspects like the rope-snake etc., of the « 
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Immediate, Self-effulgent, Aspectless, Indivisible, Non- 
dual Brahman-Atman-consciousness which alone is basically 
the prama — ST^fa^T^faffraf^TWffi (cognition havmg for 
content an entity that is not already known and is not 
sublated) . 

As has been made amply clear previously, on deeper 
analysis it is seen that it is the Self-effulgent Brahman-Atman- 
consciousness alone that is veiled by ajnana and not the 
objects which, as set up by ajnana a are themselves ajnana 
itself. As such, ajnana pertains only to this Consciousness 
which alone is the prameya in the true sense of the word by 
revealing which the pramanas derive their pramanakood. 
Says the Brhadvartika (3-4-292) — 

Thus, these two terms prameya and prama which 
denote in parlance the respective cidabhasas along with the 
Adhisthana ) are indicators per accidence (upalaksana) of the 
underlying Reality, the Brahman-Atman-consciousness, the 
Adhisihana in which they are concocted; likewise are 
prama tr and pramana. The Svarupa of the pramatrcaitanya 
is the Brahman-Atman-consciousness which is realised through 
the Mahavakya. In reality, this realisation itself is the only 
prama, the pkala, arising on the operation of the pramana. 
Likewise, the pramana — pramakaranam — the instrument of valid 
cognition, is m reality the Self-effulgence Itself i.e., the 
Brahman-Atman-consciousness which illumines the antah- 
karanavrtti endowing it with the capacity of revealing objects. 

7.2.12 'Immediacy' Derived from Brahman-Atman 

Thus from the standpoint of reality, Consciousness Itself 
may be regarded as praiyaksaprama 5 as the Vedantapanbhasa (I) 
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says — st^nwr cT3 It is this Consciousness that 

is called perceptual knowledge when through the vrtii and 
the sense-contact the revelation of the object is brought 
about All perceptual knowledge refers to this Conscious- 
ness only which is One, undifferentiated and not engendered 
at all yet seems to originate and disappear by supcrimposi- 
tion on It of the attributes of the vrlli which originates and 
disappears. This has misled even some philosophers to the 
wrong belief that the sense organs or the Qtitahharanavrttis 
illumine tilings and constitute the so-called perception The 
name c knowledge 3 given to the vrtti is figurative only, 
because it determines knowledge but it does not constitute 
knowledge in reality. Says the Vivarana — 

That the vrtiivyapti and the phalavyapti arc thus to be 
distinguished and that the latter is of no consequence in the 
realisation of Brahman-Atman has already been explained. 
The most noteworthy characteristic of perception is its 
immediacy and directness 5 . What is actually 'immediate 
i.e., never mediate i e., not obstructed from the cogniscr, 
the pramatrcaitanya, m any sense whatsoever, is his very Self 
alone. Again, it is this experience of this Self alone that is 
e direct ' m the true sense of the word and not of mithyatma 
like body etc., or the gaunatma like son etc., as applied to 
which the notion of direct experience is only figurative. 
Pointing to this say the Sruti (Br. U. 5-4-1) — 

and the Bhasya thereon — • 

tffoF^; I w.^rwjf 3TT^T J 
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[The word Brahman denoting the Absolute when employed 
anywhere else e.g , referring to the ear as Brahman, is 
employed only m a figurative sense. The words 'yat' and 'yah* 
indicate that Self familiar to all is identical with Brahman.] 

The empirical object such as pot etc., is perceived 
and becomes immediate on the fulfilment of certain conditions 
e.g , the contact of the sense organ with the object, the 
arising of a vrtti etc. This immediacy follows from the fact 
that in perceptual knowledge the non-difference of the 
pramatrcaitanya from the prameyacaitanya is brought about 
through the vrtti. So the immediacy of the perceptual 
knowledge is derived from Brahman-Atman that is 
immediate and direct — Saksadaparoksa. This identity mani- 
fested by the vrtti serves as the indispensable factor of 
immediacy of an object. In other words the objective 
condition governmg the immediacy of any present and 
perceivable object is that its existence should be identical 
with that of the apprehending Consciousness However, m the 
case of the immediacy of internal objects such as pleasure 
and pain which are regarded to be manifestable by the 
Witnessing Consciousness, neither the going out of the vrtti 
nor any extraneous sense organ is needed. The service of 
the vrtti in respect of any of its three functions mentioned is 
also not needed since the vrtti and the object are not 
different. 

Just as fire pervading an iron ball lUummes it without 
depending on any extraneous light, the adabhasa pervading 
the vrths reveals them, as the Pancadafi (VIII-18, 19) 
says — 
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7.2.13 Internal Objects and Illusory Objects have no Ajnata- 

satta 

The same fact of non-difference explains the perceptual 

character of the cognitions like { I am happy' , C I am miserable 5 

etc., Consciousness defined by happiness, misery etc., and 

the Consciousness defined by those respective vrltis being 

non-different; and hence the immediacy of perception of 

happmess or misery. Internal objects like happiness and 

misery have only jnatasatta l e., their cognition is co-eval 

with their production ; the vrttt i e , jnana and the pramatr 

which is non-different from the Consciousness, also have only 

jnatasatta while external objects have ajnatasatia also i.e., 

they exist and their cogmtion is brought about only on the 

advent of the vrttt The Svarajyasiddhi (3-7) brings out 
these — 

^ l sngsiR^s g arq^^rf^^nferS I cram srmwgg 

%t^tto^t ^Hf^rssit g^m^rrs^^ 
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[The direct perception of the Self-effulgent Atmacaitanya is 
absolutely independent of anything else , and as such is primary. 
The notion of directness of cognition as pertaining to the jnatr, 
the knower, vrttijnana, the knowledge, and jfieya, the entity that 
is known, which are the objects of cognition of Self (as 
unobscured i e , the Witness-self) is but secondary because it is 
conditional on their being identified with Atmacaitanya While 
this identification is perforce there in the case of internal objects 
like happiness, misery etc , in the case of external objects, how- 
ever, the service of vrtti generated by the senses is necessary to 
bring about the required contact of pramatrcaitanya with the 
objects But the effulgence of Atmacaitanya as manifest in the 
Akhandakaravrtti arising from the Mahavakya 1 e , the plenary 
experience, destroys all ignorance, m accomplishing which it is 
not in need of anything else Thus the services of the cidabhasa 
are not necessary in this case, JfT^g HT^v^, as already shown, 

while the services of the vrtti are not necessary to bring about 
identification in the case of cognition of internal objects ] 

It may also be mentioned that in the case of the so- 
called direct perception of illusory objects like shell-silver, it 
is Avidya that transforms itself as the object and co-eval with 
it as the avidyavi tti which is ^instrumental m generating its 
knowledge. The illusory objects have no ajnatasatta. 

The immediacy of the perception of empirical objects 
which is temporal and occasioned by certain circumstances, 
necessarily presupposes a primordial £ immediacy 3 which is 
not engendered at all. The essential condition of every 
perceptual knowledge is that the three Consciousnesses — 
jnatr, jnana and jneya — should constitute one unit for the 
time being. The immediacy stems from this identity ; and 
the distinctions are due to limitations only. 

The discussion on the direct perception pertaining to the 
case of vision through the eye is illustrative, in the mam, of 
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perception through the other senses as well. The immediacy 
in the direct perception of objects that are outside stems 
from the identification of the prameyacaitanya with the 
pramatnaitanya A modicum of the difference between the 
two is retained, as it were, because of the respective upadhis. 
The prameya, however, has no existence that is different from 
that of the pramatr — srqf^e^r&P^TfPTl^ . 

Fundamentally, it is the Consciousness alone that is the 
primordial c Immediacy ' and this is one's own Svarupa, 
Self 

Insofar as the said identity manifests in the prameya" 
caitanya, the latter is apprehended as immediate. In internal 
perception such as that relating to happiness and misery as 
also the experience of the Svarupa of the Saksi, the 
conditioning factors are there only as pointing to the 
Consciousness which directly illumines them in the former 
case and is Itself m the latter case and the immediacy is 
experienced without an extra vrlti etc. In a similar manner, 
the immediacy m respect of internal perception and perceptual 
illusions and the immediacy of even those that are regarded 
as known or unknown m srra^T siWflaqr 3T srfSraps^ and 
also of ajnana is thus to be traced to the Immediacy that 
is the Consciousness. 

7.2.14 Enqniry into Pratilcarmavyavastha culminates in 

Brahmatmajnana 

With the dawn of the plenary experience, the mulajnana 
is dispelled and the Immediacy that is the Consciousness 
stands out m Its sublime form. The immediacy of the 
experience pertaining to outside objects where identification 
is brought about, as it were, and the experiences pertaining 
to Sakst where there is only jnatasattd as also that in deep 
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sleep, in which case identity is already there, as it \veic\ iuc 
thus manifestations of the real identity experienced in the 
AkkandakaravrttL This means that the abolition of the 
duality of the knower and the known, forms the real basis of 
all perception. This suggests that it is the pleniuy expeiicnce 
that forms the real basis of all perception and that c\ety 
perceptual experience shorn (badhita) of the incidental 
factors would be found to culminate m the plenaiy 
experience — st&SFTsrfclSr. 

In the manner sfccfr S^RT^ the Consciousness that shines 
by Its own Self-effulgence is the same in all cases of direct 
immediate experience, actual or figurative, and remains the 
Substratum of all supei impositions. When any other entity 
is brought into Its fold, as it were, by supcrimposition by 
Maya, Consciousness is said to illuminate that entity in the 
manner *ff^ar XR?Rri&. It is also said to know that entity 
where the antahkarana is brought in by supei imposition along 
with the rest to perform the function of the intexmcdiary. 
Its vrtti as conjoined with the Shine of Consciousness is 
spoken of as jfiana, as has been seen. Thus all that is 
associated with jnana like immediacy in perception, self- 
luminous nature, the intrinsic generation, cognition of 
its validity etc., are all to be traced to the undci lying 
Consciousness which possesses these chai acteristics intrinsically 
and absolutely. The departure from these features in any 
situation is to be traced to the conditioning factors, and 
basically Avidya. So also in respect of nirvikalpakapratyafaa 
(the presentation of only the entity without distinction of 
any sort whatever) and savikalpakapratyakm (presentation with 
distinctions of substance, attributes etc.). The experience 
of the whole \ *' indakaravriii is the basic nirvihalpaka- 
pratyaksa he so-called savikalpakapraiyaLw, 

II-5 I 
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has been explained already, the actual experience is of the 
Satta and the Bhana of the Substratum, the Consciousness. 
Also, it has been made clear already that m the case of 
every pramana> it is only Anubhava (Consciousness) which alone 
is liable to be obscured, that is revealed Thus in all cases 
the basic experience is that of the Consciousness that is 
nirvikalpaka , all else being due to Avidya and its products. 
This basic nirvikalpaka experience is what is secured through 
the Mahavakya 

All this has been brought home in the light of the 
abhasavadaprakriya as formulated by Sri £ri Sures'varacarya- 
pada £>ri Sri Vidyaranyacarana has in the main followed 
this in the chapter Kutasihadtpa in the Pancadah and shows 
how the formulation leads to the realisation of the Brahman- 
Atman-consciousness, by taking also the case of sandhi, the 
interval between two vrttts etc. The other praknyas referred 
to already such as the praiibimbavada and the avacchedavada, 
though seemingly different, serve the same purpose. This 
is also referred to in the Kutasthadipa towards the end where 
the Brhadvartika (1—4—402) cited already has been alluded 
to — 

[In whatever way the enlightenment pertaining to the Inner 
Self arises in the seekers, that method itself is appropriate here , 
hence^there is no absolute fixity about it.] 

Introducing the Svarajyasiddhi (3-9) already cited, the 
tika says — 
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[After delineating pratikarmavyavastha, Atman, the One 
Homogeneous Pure Consciousness bereft of the world, which is 
responsible for the entire parlance of all the senses as made 
known by the pratikarmavyavastka, is contemplated through 
retrospective recollection and shown herewith.] 

Says the Sahksepasan raka (1-331) — 

5ff to, ^ W&HMWHFt I 

[What is the use of elaborating this point ? I shall state the 
essence of the tenets ofAdvaita, listen to it The Pure Conscious- 
ness transcends mind and speech. And It comes withm the 
range of mind and speech because of Avidya.] 

Thus the enquiry into the pratikarmavyavastha leads to 
the knowledge of the Non-dual Consciousness, Brahman- 
Alman. 

7.2.15 Modern Physical Science — Indecisive Nature; Quest 

Ending up in Despair 

A lot of criticism has been levelled against the Vedantic 
prakriya particularly in respect of the mechanism of visual 
perception, from the so-called scientific standpoint adopted 
by the laity, the so-called scientists acquainted or steeped in 
western science and adventures as also adepts immersed in 
western philosophical thinking. The main point of the 
criticism centres round the idea that in Vedanta, the mind, 
antahkarana, is believed to go out through the channels of the 
senses, reach and assume the form of the object which is 
perceived. As an example, taking the case of visual 
perception it is asked as to how the mind, a non-material 
entity, bereft of parts etc. , can move out, even to consider- 
able distances extremely rapidly and assume the form of the 
object and this, in the face of demonstration by the science 

* 
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of optics that it is the object that apparently gets into the 
eye, as it were, by the formation of the image of the object 
on the retma in the manner of the formation of the images 
by a double convex lens which here is located m the eye. 
This objection is almost universally entertained, and needs to 
be answered. 

Before a reply is given, it might be asked m return as 
to how this mechanism which is spoken of as successfully 
standing the test of pragmatic efficiency such as prescrip- 
tion of lenses for the eyes, accounts for the experience 
pertaining to vision, for, a number of doubts have to be 
cleared before this contention can be accepted First of all, 
how can the image that is formed on the retma (practically 
a two-dimensional one, in the language of the scientist 
himself) lead to the notion of a three-dimensional object ? 
From the patches of light and darkness on the retina, is it 
ever possible for the perceiver, be it through his mind, to 
construct the object m all its details that are believed to be 
perceived in experience, unless the mmd has previously 
acquainted itself with the object by direct apprehension? 
If this be admitted, then how did this experience come about ; 
is it with or without the lens, the retma etc.'* If the 
former, the question remains; if the latter, how is this 
direct experience without the said accessories, to be accounted 
for' 3 Obviously, it cannot be put m the categoiy of 
remembrance How is the experience of the object obtained 
as it actually is, when the image through which it is obtained 
is an inverted one ? Again, how do several objects, sepa- 
rated from one another even by considerable distances, form 
the content of a single perception ? How are the separations 
etc , and the distinctions between them as observed, to be 
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acccounted for through the experience of the images that 
even overlap on the screen, the retina ? How are the sizes 
of the objects as experienced, to be accounted for on the 
basis of the sizes of the images on the retina ? Again, if 
what is observed is confined to the images only, then the 
experience should be of the form that the object is perceived 
in the position of the retina and not that it is perceived out 
there. All objects should be perceived to be stationed only 
in the position of the retina Movement, as experienced, 
should not be perceived. The opponent's view is thus beset 
with formidable difficulties. 

To get over them, it is clear that apart from the 
physical mechanism, the physiological and the psychical 
apparatus having interactions with the physical mechanism 
are also to be indented upon. In the main, the mind 
must be conceived of as not only a passive observing entity 
but also active in probing towards the object seeking what it 
wants, sifting the data of raw-material such as the images on 
the retina and 1 econstructing them in such a way as not to give 
room for the psychological impediments such as doubt 
and error. Ascribing these characteristics to the mind is 
clearly travelling more than half way towards the Vedantic 
position. 

Again, to quote the physicist as far as the formation of 
the image is concerned and thereafter seek the mercy of the 
physiologist or the psychologist and reject the physicist for 
further development is like cutting an egg into two halves, 
one for cooking and the other for hatching ! This compart- 
mental approach dividing the field of experience into various 
parts — physical, physiological, psychological etc., — without 
suitably defining clearly their mutual relationships, can hardly 
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be appreciated It is not even clear whether the ultimate 
position, insofar as it stands today, taken by the physicist, is 
understood or accepted in such contentions, Fcr the idea that 
the 'rays' of light coming from the object are converged into 
a focus called the image, is only a representation of a deeper 
situation, a crude pictunng, enough to serve the needs of 
looking into mirrors, prescribing lenses for the eyes, shadow 
formation etc. If some other facts in the list of physics such 
as interference and diffraction arc also considered, the 
geometrical theory of ' rays 5 is to be replaced by a * wave 5 
theory. There cannot be two theories accounting for the 
same phenomenon. Indeed the so-called phenomenon of 
refraction by a lens is really a diffraction phenomenon pertain- 
ing to the light-wave that necessarily arises because of the 
lateral delimitation of a wave front. Further, by adding other 
phenomena such as dispersion, absorption and scattering 
to the list of facts, it is seen that the theoiy is once again 
to be revised. Scattering now becomes the fundamental 
phenomenon of which diffraction becomes a paiticular case 
The notion of the physical nature of light undergoes further 
modifications when the question of emission and absorption 
as also the intrinsic characteristics of light waves themselves 
such as polarisation are taken into account. Now, one adopts 
the electromagnetic theory in which light is to be legarded as 
an electromagnetic phenomenon, only spoken of m the 
language of waves It does not stop there Facts such as 
emission, absorption, distribution of energy in the spectrum 
and photoelectricity, when added on to the list, call once 
again for a thoroughgoing revision. All the previous theories 
have to be laid aside and drastically new concepts are to be 
brought m Quantum mechanics and quantum clectio- 
dynamics come in. The interaction of the observer with the 
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observed figures prominently and all attempts at £ explaining 5 
phenomena are entirely given up (Dirac's quantum mech- 
anics). At best, there can be only a laconic self-consistent 
way of * describing J phenomena, and that by means of 
advanced mathematical techniques like differential equations, 
operator theory etc. This is all that is meant by a picture 
of the phenomena. No picture m the conventional manner 
of geometrical diagrams etc., can ever be given and if 
spoken m such terms involving pictures, the language must 
be deemed entirely metaphoric m character. No mental 
picture can be had of what is meant by an elementary 
particle, electron etc., or wave or the process of radiation 
etc. AH this terminology is only figurative, if understood m 
the familiar sense of parlance. 

The notions put forward by the theory of relativity 
which are of fundamental importance in modern physics 
must be considered as well The notions that space intervals, 
and hence size and shape etc. , time intervals and therefore 
simultaneity etc., are all to be spoken of as related to a 
particular observer and have no absolute meaning attached to 
them, make the situation profounder and more difficult 
The conception of various observers is brought in. Also 
the notion of an absolute space-time continuum whose 
curvature as spoken of purely in mathematical terms involv- 
ing the Rieman Christoffel tensor and curvature tensor etc., 
regarded as matter, removes the last vestiges of any attempt 
at interpreting the physical entities m terms of familiar 
parlance. The important idea of the theory of relativity viz., 
the equivalence of mass and energy leads to the view that 
energy is the only fundamental entity of the physical world. 
The relativistic quantum theory concerning itself with the 
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apparent disappearance of fundamental particles, the so-called 
dematenalisation, as also the reverse of it i.e., the so-called 
materialisation, lends support to this view that the funda- 
mental stuff of the physical universe is energy which is 
dynamic m nature The mtei action of the observer with 
the observed which is of such basic importance in quantum 
mechanics, informs that the so-called observer, as conceived 
of in physics, is really a ' participator 5 . The situation 
therefore may be summarised in this manner : The physics 
view of the universe is that there is a dynamic entity which 
may be called 'energy' from which all else must be regarded 
as arising, whatever they may be called. Notions of forces 
etc., are not necessary, as in the scheme only potentials 
come m, though their space derivatives are sometimes spoken 
of as forces etc., to conform to the old pattern of thinking 
The use of language involving words such as particles, 
interaction, position, movement, size and shape, if invested 
with the meanings usually employed in the empnical world, 
which may be necessary to establish contact with the appar- 
atus and the laboratory, conceived of m the manner of 
parlance however, must be deemed to be totall) metaphor- 
ical in character necessitated only by pragmatic consider- 
ations. In other words, it is loose talking and at best, it 
may be said that in a particular situation an entity (if it can 
be conceived by itself as such) is apparently dcscribable for 
certain purposes in that manner. The actual situation is 
something totally different, which can be spoken of only in 
mathematical terms. In other words, m parlance, the 
entity is spoken of ' as though 53— it is a particle or a 
wave etc , only m that specific situation. In the strict 
sense of the term, the 'participator' with whom the 
physicist is confronted cannot be the c observer 5 as well. 
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The c actor 5 cannot be the ' witness ' ! If the notion of 
'observer' and also 'observation 3 , 'observed' etc., is to have 
any meaning at all then one has to distinguish between the 
'observer' and the 'participator 5 , though they seem to be 
always bound together. All this is a roundabout method of 
putting things which are put clearly and in a straightforward 
way by Vedanta through the conceptions of pramatr and 
Saksi . Again, speaking of different observers would have to 
be understood as speaking of different pramatrs as identified 
with the Saksi. While the notion of pramatr is inevitably 
bound with the mind, Saksi transcends it. Evidently, such 
notions point the way out of the impasse that has resulted m 
modern physics. 

In a nutshell, the situation is this — whether one likes it 
or not, the difficult situation of the notion of the ' observer 5 
being a 'participator' at the same time can be got over only 
by appeal to the Witness-self. By identification i.e., tadatmya- 
dhyasa, with a framework i.e., the space-time co-ordinate 
system, that is some recording apparatus etc. , one secures the 
' particular observer ' . The fundamental stuff is only energy 
that is dynamic, which is merely a different way of speaking 
about the tamoguna and the rajoguna aspects of prakrti, the 
saitvaguna being predominant m the mind-aspect associated with 
the pramatr, the 'observer'. On this basic stuff, the energy, are 
superimposed the notions of time, space etc , and eventually 
radiation, material particles etc , etc , if the necessary contact 
is to be established with the laboratory parlance. All this 
being a figurative usage, it is obvious that the parlance reality 
so vehemently adhered to, must be regarded as having only 
the status of an appearance. By speaking in terms of the 
experiences of the various 'observers' in each case as actually 
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observed by him, physics is well on the way to reach the 
drstisrstivada. In other words, the notion of Self, the 
Witness, realisation that the parlance reality is only an 
appearance, and that any theory, however well it may 
account for all the facts that it concerns itself with, is only 
a concoction etc , point to the fact that modem physics 
should tread the footsteps of Vcdanta, 

The use of the concept of the localised corpuscles to 
account for some phenomena, the subsequent use of the 
concept of the waves that are extensive, lo account for some 
other phenomena, and resorting once again to the notion of 
corpuscles in respect of the same entity like light and event- 
ually m respect of the so-called material entities like the 
atomic and the sub-atomic, the notion of determinism being 
adhered to m some cases when the opposite notion of indctcr- 
mmism is staring one in the face, the use of the notion of 
certainty and precision in some cases, probability being 
brought m m some other cases, anthropomorphic concepts 
such as forces being used claiming at the same time that nature 
has been 'stripped' of its anthropomorphic character, event- 
ually giving up the notion of force altogether and speaking 
only m teims of energy wherein also the unseen (adrsta) 
creeps in, when such concepts as potential energy and latent 
heat are used, the fundamental entities like atoms, protons, 
neutrons etc., being spoken of as purely physical m character, 
at the same time attributing the character of spontaneity to 
them in respect of transitions, radioactive decay etc , the 
problem of the observer vs the participator, the dependence 
of the magnitudes of the so-called objective entities like 
length, mass and tune on the position of the observer, culmi- 
nating m drstisrstivada, that is subjective— -all point out the 
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inherent indecisive nature of the system of thought that is 
employed m physics. 

The position is that modern physics has declared its 
incompetence to offer Explanations' of the physical situa- 
tions, setting before itself, the modest objective of only 
e describing 5 them, as already pointed out. The quest of 
Reality has thus ended m despair by declaration of ajnana, 
the glaring ignorance about the fundamental Reality. That 
such would be the situation in all systems other than the 
Vedanta has been pointed out by &ri Sri Vidyaranyacarana 
m the Pancadasl (VI-143) — 

Substituting for the picture of the parlance world, 
another picture, a finer one involving molecules, for example, 
and for this the picture of the world of atoms and instead of 
this the world of fundamental particles etc., etc., leading to a 
blind end, as far as search for Reality is concerned, would 
only mean replacing one world of concoction by another. 
This is only an exercise m futility. The way out would be 
when the praknya that is offered, though it must have contact 
with parlance reality, dissolves all other concoctions and dis- 
solves itself m turn This is done eminently by Vedanta 
Vedanta also recognises that for this purpose, suitable 
modifications have to be made in the scheme of the concoction 
as naturally entertained by the enquirer and the concepts 
reoriented to achieve this end. It is thus not with the idea 
of gaining support from parlance experience which is ordi- 
narily sought to testify to the viewpoint of the theory, that 
Vedanta concerns itself with parlance. A seeming correla- 
tion is all that can be had in this game, as it would be idle 
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to pretend that the very parlance experience that is sought to 
be understood, belonging to the realm of appearance, should 
bear testimony to what is regarded a* the basic Reality. 
Vedanta knows this full well, but adopts the situation, as it 
were i e., only as an abhjupelyavada. In truth, every vada is 
only an abhyupetjavada ; the basic truth is its own testimony 
m the light of which all else must be seen and not vice versa. 
Recognising this procedure on the part of Vedanta spoken 
of as the adhyaropapavadanyaya and conforming to it would 
enable the critics to develop the clear perspective that is 
required and align themselves accordingly. 

7,2.16 In Vedantic Scheme Mind Active, not Passive Recorder 

In the Vedantic scheme, mind being considered to be 
a product of the suksmabhuias , the subtle elements, which 
arise from the prakrtt and therefore material in character 
having parts, there is no difficulty m regarding the going 
out of the vrtii which is actual and is not to be treated as a 
metaphor Mmd is not the passive recorder of impressions, 
but is active. While perceiving, not only does it run and 
fill a mould but its analytic and synthetic functions arc in 
evidence In striving for (harmony) and 3jf%<ta 

(non-contradiction) , employment of reasoning faculty and the 
use of imaginative faculty, remembrance etc., are all in 
evidence. Again, whatever structure it concocts on the 
basis of the data that it receives, is superposed on the 
so-called external world . A theory offered by the mind is at 
best a mental construction designed to bring all facts into a 
harmonious whole, starting from a set of concepts, fewest m 
number, m the simplest, most reasonable and beautiful 
manner. The activity of the mind ranges from looking far 
and into the objects, or events pertaining to the phenomena, 
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and by way of ensuring an arrangement of the data-mani- 
fold to building it m the aforesaid manner into a coherent 

system of thought A theory thus comes to be offered. This 
theory should not, m any system of thought, be looked upon 
as mirroring or photographing the situation actually obtaining 
in nature. The theory is necessarily perched on an anvil, as 
it were, ready to undergo suitable modifications, if necessary, 
to enable it to accommodate new facts if and when a situation 
arises. Sometimes a theory is rejected wholesale and an 
entirely new one with a totally different set of concepts takes 
its place. Thus such revolutions in respect of a theory often 
take place and not merely evolutionary adjustments Any- 
how, a theory is projected on the world outside, as it were, 
believing it to be at least for the time being as having a one- 
to-one correspondence with the actual structure of the world. 

This latter cannot ever be proved to be true unless there is 
independent means of the mind getting access to the 
so-called world directly and thereby verifying the corres- 
pondence postulated There is no such means, and from 

the empirical standpoint one must have recourse only to the 
law of pragmatic efficiency or the law of non-contradiction. 
These also are provided only by the mind ; even the notion 
of the external world and the notion of common parlance are 
what are provided by the mind. Recognition of such a 
situation might lead to the so-called solipsism, which, how- 
ever unpalatable, must be gulped in. There is no room for 
dislike of such a situation. It is only by giving due recog- 
nition to such an inevitable state of affairs as also the 
recognition that the scheme speaking m terms of sqRfTft3?flW — 
parlance reality — when probed into deeply demands the 
giving up of the notion of the STT^rf^TrTr itself, seeking 
shelter in the notion of sfrRftrrf^Srfl" — apparent reality — that 
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Vedanta puts forward the drstisrstivada. The 
is only a concession to those wedded to common parlance 
This step which is necessary in the case of all the theories to 
establish contact with everyday life is also in evidence here 
It is in relation to such background that the outgoing of the 
mind is to be considered There is no difficulty whatever in 
conceiving of the mind, an elastic material substance with 
parts, as moving out and assuming various forms, nor is its 
speed to be wondered at when the so-called light of the 
scientist, a much grosser entity, is endowed with ouch an 
enormous velocity as 186,000 miles per second ! The projec- 
tion of the vrtti to considerable distances such as a star etc., 
and rapid contraction towards a nearby object are also intelli- 
gible. It is not denied that light is instrumental in producing 
visual perception Says the Sutrabhasya (3—3—30-54) — 

Nevertheless, the antahkarana has to go out and assume 
the form of the object That the mind assumes the form of 
the object is also to be accepted if the experience of memory 
in which even without the object, its form is recalled, is to 
be accommodated In view of its elastic nature, this idea 
is not far-fetched either. Regarding the so-called difficulty — 
(which is said to arise m respect of the perception of distant 
objects which are no longer there at the time of perception 
such as a star) viz , that if the antahkarna takes time, as it 
should, to reach it, there is no guarantee that the star exists 
m the place by the time the antahkarana reaches it, and as 
such the Vedantic scheme does not properly explain the 
situation— it is to be pointed out that if there is such a 
difficulty, it is not overcome even in the scheme which 
swears by the formation of optical images on the retina 
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which leads to visual sensation and perception for on that 
theory also (if there is perception, as there would be), the 
question arises as to what it is that is perceived since the 
object is no longer there. Such a difficulty does not arise m 
the scheme put forward by Vedanta, since the transformation 
of the mind which goes out from the perceiver, the vrtti, 
is occasioned only on contact with the object. Also the situa- 
tion as portrayed in astrophysics in terms of common parlance 
concepts cannot be taken as such, before this problem of 
perception is satisfactorily solved. If it is accepted that the 
star, say, has been extinguished in the meanwhile, how is this 
known at all, to accept it and pass it off as true ? All the 
evidence that is available relates only to what is believed to 
be seen viz., the images on the retina, which always tell us 
as long as they last that the star is there. If extinction is 
accepted on the basis of correlation with other facts believed 
to be well-established, then its perception would be an 
illusion and the problem shifts over to that of accounting for 
such an illusion Therefore the theory accounting for illusions 
is to be indented upon. In this case Vedanta indents upon 
the services of Avidya which is the material cause of the 
antahkarana 

Any such criticism of the Vedantic set-up is therefore 
not to the point. It has already been seen that the prakriyas 
like those of Nyaya-vaisesika or Sankhya (particle or field 
theory in modern terminology) which speak in terms of the 
reality of the external world are not able to account for the 
pwtikarmavyavastha. The Vedantic praknya alone is able to 
account for it with its notion of Maya as pointed out already, 
Consciousness, the Substratum, being responsible for the 
perception of objects As m all other situations in parlance, 
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it is Maya that enables to account for the empirical 
experiences pertaining to perception, leaving however, the 
supreme Reality, the Consciousness, unimpaired Says the 
Pancadaft (VIII-75)— 

[Just as the rain cloud pours down water without let or hin- 
drance, let Maya conjure up the universe in its myriad aspects. 
There is neither any loss nor gam at all to the Akdsa that is 
Consciousness — such is the truth. 

7.2.17 Perception and Plenary Experience According to 

Abhasavada 

The gist of the Vedantic position in respect of percep- 
tion may be put in the following manner by adopting in 
particular the viewpoint of the abhasavada as formulated by 
Sn Sri Suresvaracaryapada. 

The antahkaranavrtti is indispensable for establishing 
and manifesting an identity between pramatrcaitanya and 
prameyacaitanya It is the Consciousness whose appearance is 
set within the object — f^qref^^TORfa^ftfe^-and is con- 
stantly associated therewith that really manifests the object, 
but the pramatr is held to be so because of the said identity 
manifested by the vrttt at that time so far as that particular 
object is concerned It is therefore that a particular object 
alone is known only by a particular subject at a time, and 
not another or by another. Simultaneously with the rise of 
the vrttt m respect of a particular object, there ensues through 
that vrttt connected with the subject on the one hand and the 
object on the other, an identification of the two appearances 
of Consciousness pervading the subject and the object of the 
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knowledge m the manner of ether pervading a pot etc.; says 
the Brhadvartika (4—3-94) — 

Thus all the three — viz , the cidabhasas pertaining to the 
pramatr, the prameya and the vrtti, the pramana immanent in 
that particular psychological process — constitute one unit, 
^stefaN 14*11, for the time being ; and the cognition arising 
under these conditions is called perception. This unity of 
cidabhasas does not militate against their maintaining at the 
same time their adjunctive differences — 3flqn%3flfo Thus as > 
long as the vrtti lasts, there is no confusion of the tripartite 
division, triputi , universally admitted in all cases of cognition. 
Besides the occasional appearance of the cidabhasa in the 
modified part of antahkarana, there is a constant cidabhasa m 
1 the antahkarana which is pre-existent to the vrtti and is called 
the pramatr m relation to it. This pramatr cidabhasa is com- 
paratively permanent but the object form or mould imprinted 
in the vrtti is occasional for it is brought about by dharma- 
dharma of the person concerned. So says the Brhadvartika 
(4-4-651, 652, 653)— 

Consciousness which is the prototype of the cidabhasa 

caught up in the object is thus identified with the object on 
II-6 
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account of its non-discrimination from the cidabhasa which is 
engendered by the antahkaranavrtti. The cidabhasa imbedded in 
the vrtti is non-different from the cidabhasa associated with 
the antahkarana The prameyacaiianya which is now rendered 
manifest as identical with the pramalrcatlanya through its 
cidabhasa^ reveals the object. This is the process of percep- 
tion according to the abhasavada. During this perception, 
the pramatrcaitanya is spoken of as the Jcnowcr and the 
prameyacaitanya as the known. Hence it is that the revealing 
Consciousness is spoken of thus — 

Here arises the question — Though the objective 'form 5 of the 
mind viz., the vrtti is occasional, the antahharana which like 
all else has m reality the 'form' of Atman is in addition 
always pervaded by the effulgence of Atman ; therefore how 
could there ever be ajnana in respect of the Innermost 
Reality, Atman, as it stands dispelled by the knowledge (of 
Atman) that is always there ? The answer is that though the 
vrtti of the form of an object as also its absence is always 
pervaded by Atman-knowledge still this latter lies dormant, 
as it were, being subdued by the other vrltis. Hence there 
is every need for the aniahkaranevriti arising from the Mah5" 
vakya like 'That thou art'; this alone is capable of 
dispelling ajnana which is established in one's experience as 
I am ignorant '. That this ajnana which docs not brook 
enquiry, ^fr^rftRffe, is not established by any pramana but 
is testified to by the Witness-self, has already been shown. 
Says the Brhadvartika (4-4-654, 655) — 
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This is reminiscent of the opening sentences of the Sutra- 
bhasja which bring out the situation in a masterly way — 

['Thou 1 and 'I' cognitions have as their contents the cognised 
and the cogniser which by their very nature are opposed to each 
other as are darkness and light , and as such it is a settled fact 
that neither of them can pass off for the other ' This being the 
case, much less can the attributes of the one be passed off for 
the attributes of the other. Hence it is but appropriate that the 
superimposition on the content of the C I' cognition viz , the 
cogniser which is verily the Consciousness Itself, of the content 
of the 'thou' cognition viz , the cognised as also its attributes, 
must be deemed to be absolutely false Also vice versa i e , the 
superimposition of the content of the * I ' cognition and its attri- 
butes on the cognised is also likewise false. Either of these 
superimpositions simply cannot be. 

In spite of this the natural worldly parlance in the form 'I 
am this' and 'mine is this' which is m evidence, is to be traced 
to the reciprocal identification by superimposition of the essence 
as well as attributes (of the cogniser and the cognised) arising 
from the non-cognition of the distinction between entities that 
are totally distinct both contentwise and attributewise which in 
turn is due to the primal ignorance that is by itself false, thereby 
fusing together, as it were, the basically real and the basically 
unreal.] 
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Incidentally, the Bhasya indicates also that to speak of 
the arising of the plenary experience through the Guru and 
the Sastra is like speaking of the arising of the space in the 
well on digging, that is, by the removal of the obstacles like 
mud etc , though in fact, the space has always been there. 
The Brhadvartika (4-4-656) also says — 

The following verse from the Sreyomarga quoted already also 
expresses the same — 

The detailed discussion of the prattkarmavyavastha accounted 
for by Vedanta in the aforesaid manner centres round 
the notion of the vrtti illuminated by the Witness-self, the 
Saksi, Like the causal ajnana, the cidabhasa also pervades 
the antafikarana, its vrtti etc. The vrtti, being insentient, 
would be worthless without the association of the cidabhasa. 
So says the Brhadvartika (4-3-93) — 

The vrtit without the illumination by the Saksi cannot 
be designated as jnana — 

(Su. Bha. 1-1-5-5) 

7.2.18 Jnanasakti, Kriyasakti—Two Aspects of Antafikarana 

The Manasollasa (IV, 7 to 10) and the tlka put the 
situation pertaining to this hhgasarlra consisting of knyasakti, 
jnanasakti, senses etc., and the relation between them laconi- 
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cally. It may be pointed out that in this context the 
Manasollasa uses the term antahkarana for both the aspects 
viz. j jnanasakh and kriyasakti taken together — 

ftW ftl fti ^ M *l *<&<^ • WOlWfti II (IV-7) 
srf&f^ ^5^T: ^ |TT3% SRsqcT I (IV-8) 

Pram constitutes that aspect of antalikarana which is spoken 
of as kriyasakti i.e., wherein Isvara manifests Himself m many 
a form of activity. It corresponds to the dark (or the back) 
side of a mirror. Manas and buddhi constitute that aspect of 
antahkarana which is here spoken of as jnanasakti wherein 
Isvara manifests Himself as a self-conscious cogmser. This 
corresponds to the clear (or the front) side of a mirror. The 
Self-conscious Atman when associated with the upadhi of 
pram in activity, by way of lending to it His own Existence 
and Shine, is spoken of as the doer \ and when associated, in 
the same way, with the manas and buddhi which undergo 
changes of condition, He is said to cognise. Says the 
Manasollasa IV — 

SfeHl^ii^^W^l ^°Tt *WT II (8) 

*2lrfcT ^^rwrroJiwrrg^m: i (9) 

[Like unto a clear mirror, intellect, because of the predomi- 
nance of the sattva m it and in virtue of the reflection of Atman 
in it, receives images of external objects.] 

The-predominance of sattva is necessary since otherwise 
rajas and tamas would rise to covetousness and forgetful- 
ness, as * jt u * Glta (XTV-1 T 
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[From jaiiyfl arises wisdom , and greed from rajas ; heedless- 
ness and error arise from tamas 9 and also ignorance ] 

Though by nature the senses move towards their respect- 
ive objects, still their action is limited and controlled by 
buddhi ; so the perception, non-perception or misperception of 
sense objects through the sense organs, depend at any given 
moment on the state of the antahkarana at that time, as 
mentioned already — 

OTfHPhtawl 3?ifecfT ?3 «fl^=hi: I (MS. IV, 9, 10) 

It may be pomted out here that the senses which 
naturally run outward towards their objects are controlled by 
the buddhi This is brought out through the metaphor of a 
charioteer in the Kathopanisad (1—3—3—4) — 

[Know Atman as the Lord of the chariot, the body as verily 
the chariot , know also the buddhi as the charioteer , and know the 
mind as the rems The senses, they say, are the horses, the 
objects which they perceive are the paths they range over.] 

7.3.1 Nadis— The Subtle Body 

Antahkarana as referred to here is the hngasarira impreg- 
nated with jnanasakti and krtyasakti i.e., endued with the 
faculties of cognition and action. It is through what are 
called nadis which are tube-like threads of subtle ethereal 
matter in the body, that all the senses accompanied with the 
mind in one or another of its forms pass towards their 
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respective objects in the external world. The nadis form a 
net-like structure because of the numerous openings in them, 
as the £>ruti" q^cT^cfi^ ^TT^fo? (Br. U. 6-2-3) and the 
Bhasya thereon ^^^f^^gSc^ WT^ft^ point out. Says 
the Manasollasa (IV-1 0,11 ) — 

m^ns^Ttwr ^tt ^^crj^ II (10) 
s^ift H^or# «mr ^ ftRt ii (11) 

[There are nadts woven in the antahkarana like unto threads 
woven into a net. By them, verily, reaching up to the physical 
regions of sensation, all sense organs move, like sparks of fire, 
towards their respective objects.] 

When passing from deep sleep to the waking state, these 
sense organs pass up to the very physical regions of sensation 
such as the eye, the ear etc. 

The concept of the subtle body involving the mind, the 
prana^ the senses etc., which are also physical in character 
enables the understanding of the functions of the sensory 
organs in the respective orbs when carried over to them by 
the kriyasakti due to prana using the nadts as the vehicles. 
Such an explanation is not available in the schools which do 
not speak in terms of the subtle body of the type mentioned. 
The nadis have been brought in here in connection with the 
detailed exposition pertaining to the pratikarmavyavastha. This 
forms one class of experiences in the waking state. Considera- 
tion of this pratikarmavyavastha is, however, to be regarded 
as illustrative of all other activities pertaining to the living 
body as experienced in the waking state, a few of the well- 
known among which are activities and movements noticed in 
the various organs, hands, feet etc., blood circulation, breath- 

* a 

ing, action of the heart, beating of the pulse, transmission of 
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food and water, metabolic activity like digestion, absorption 
and assimilation, production and transmission of bile, insulin 
etc., excretion etc . and even the cessation of all activity of 
the living body termed as death which according to this 
system is due to the exit of the subtle body from the gross 
body. All activity ranging from the mental to that of the 
external organs must be traced to the prana with its various 
phases like prana , apana, vyana, samana and udana. This 
implies that the subtle body with its pranasakti m its various 
aspects is to be regarded as pervading the entire gross body; 
this pervasion is through the nadis which form a network 
of interconnected tubular channels suitable for the movement 

of prana i.e., the subtle body for purposes of all activity 
mentioned. The nadis are of various kinds — for the move- 
ment of gaseous matter, for circulation of fluids like blood 

and bile, for transport of food etc., for the running of the 
sense organs towards their orbs as directed by the mind etc. 

Mention is made of these m Srutis, for example, in the 

Nadikhanda of the Chandogyopamsad — 

iftrr ^ sifter: I (8-6-1) 

Now as for these nadis of the heart, they are composed of 
fine subtle matter, subtler than the gross body (the subtle 
body, however, is subtler still) . They are of various colours, 
reddish brown, white, blue, yellow and red because of the 
colours of the fine fluids etc., they carry. Details in respect 
of this are given in the Bhasya thereon which directs that the 
Ayurvedasastra may be consulted for further details The 
Sruti says that these colours are eventually to be traced to the 

relationship with Aditya. The Brhadaranyakopantsad (6-3-20) 
and the Bhasya thereon say — 
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sfenter fcf#cf ?p^r ^fto^r fi^^sr cftcr^ ^%i^t gpr? . . . i 

fcT#cT | cTR ggSI ^o^T fq^^T ^ReT^T ^flcR^T gprf 

^: gf^nf^kHf^rc: gjnf 1 ^ ^ TORT 3*uWn" 

31 a ft tr^Wfft c^d * \k ^f#?l fefa^l Slf^ST *T#cT | cTT#T- 

[In him, this man with head, hands etc , are those nadis 
called hita which are as fine as a hair split into a thousand parts, 
and they are filled with white, blue, brown, green and red 
serums Many and varied are the colours of the serums owing 
to the intermixture in various proportions of vata, pitta and 
ilesma The subtle body with its seventeen constituents has its 
seat in these nadis which have the fineness of the thousandth part 
of the tip of a hair, are filled with serums, white and so on and 
spread all over the body ] 

The Prasnopanisad (3-6) says — 

[This Atman with the subtle body as the upadhi that is the 
jiva is verily in the heart. Here are these hundred and one 
nadis ; every one of these has a hundred branches , again every 
one of these has seventy-two thousand sub-branches In them 
moves the vyana ] 

The Anandagin tika on the Bhasya thereon points out 
that the Srutis mention that the nadis branch out from the 
heart, by way of refutation of the viewpoint of some of the 
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yogis that they branch out from the navel. The Kathopanisad 
(2-3-16) and the Bhdsya thereon say — 

«TFT I 

[A hundred and one are the na<jis of the heart. Of these, 
one leads up to the crown of the head. One goes up through it 
to Brahmaloka and thereafter securing Jnana attains immor- 
tality. Other nddts proceeding in different directions provide 
the passages for the departure of those who arc yet subject to 
transmigration. 

Here nddis, one hundred in number and one other named 
susumna, branch out from the heart of man Among them 
the one named susumnd goes out piercing the head ] 

The Taiiliriyopamsadbhdsya (1-6) points out that this 
nadi, as distinguished from the other hundred, is what is 
well known as sttsumna in the Togasaslra — 

Incidentally it is seen that some of these topics form the 
subject matter of Togasdstra as well. 

7.3.2 Meditation on Chakras — Saimadibhramanyaya 

The Mdnasollasa (IV, 11 to 23) and the tika thereon 
make mention of the names of some of the principal nddts , the 
extent and function of each of them as also the six cakras, 
concerned deities, bindu, ndda and some details in respect of 
them. Srutis like the Darsanopantsad, the Yogasikho- 
panisad, the Yogaiatlvopamsad, the Yogacuddmanjupanisad> 
and the Sdndilyopamsad, and also works on 2 r oga, like the 
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Togayajnavalkyam make mention of these nadis and 
cakras with the same nomenclature. From this it is 
clear that purification of the nadis, meditation by concen- 
trating the mind on the cakras etc., as prescribed in the 
Togasastra must be undertaken in such a way that they will 
prepare one to acquire the knowledge of the identity of 
Brahman- Atman taught in the Upanisads. It is with this end 
in view that some of the Vedantic texts have given details in 
respect of these cakras and delineated how they are to be 
adapted for meditation. Great jnanis who were at the same 
time great tapasvins like Sri Sri Sadas'ivabrahmendrapada 
as also Sri Sri Vidyatlrthapada, the Jagadguru who adorned 
the Sn Srngerisaradapitha and who is believed to be in 
what is known as Lambikayoga, are known to have been 
yogis par excellence. This Lambikayoga is referred to in 
the Manasollasa and the tika (IV, 22 and X, 32). The 
Vidyaranyabhasya as also the Mitaksaratika on the 
Taittmyopanisad (1—6—1) — 

mentions Lambikayoga. Also the Mantrasastra gives sadhana 
by showing how the fifty letters beginning with 3? are to be 
meditated as situated in the petals of the lotuses that are the 
cakras as also bhusuddhi, bhutasuddhi , matrkanyasa etc. This 
shows that the meditation etc., on the six cakras have been 
brought in to provide a scheme for eventually conquering 
the elements and paving the way for the realisation of the 
true Self bereft of all limitations. 

Since enquiry is the principal sadhana in the Vedantic 
system, karma and upasana of this type are indispensable 
for securing purity and fitness for sadhanasatnpatti which is 
most essential for successful enquiry. The purport of the 
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Vedantasaslra is m casting off all limitations superimposed on 
Atman by freeing oneself from the elements etc., i.e., by 
conquering them whether it be by following the path laid by 
Bhaktisastra or any praknya formulated on lines similar to 
the Patanjalayoga, Saivatantra, Sakteyatantra or any other 
tantra The essential thing is to make an ascent from spheres 
or planes that are more and more e veiled 5 , ' closed ', 
' limited ' and ' gross ' to others that are more and more 
'conscious', 'open 5 , 'unrestricted' and 'subtle' i.e., frorn the 
asuddha to the suddhatattvas . In all systems providmg for the 
spiritual practice such a process is essential though the 
nomenclature and details differ The Sruti itself indicates 
such a procedure — while referring to the dissolution of the 
effect mto the cause, the gross into the subtle, that into the 
causal and that mto the Substratum — as layakrama, 
upasahkramana, badha etc The Manasollasa on the ninth 
stanza of the hymn points out that the meditation on the 
Astamurtisvarupa of Isvara as prescribed is to overcome Maya 
by the grace of Is'vara. In the Astamurtisvarupa mentioned, 
reference is seen to the five elements as also the Sun, the Moon, 
the deities associated with the nadis — ida and pmgala. In 
other words, to reach the Svarupa of Is'vara that is 
Consciousness as such, His grace is sought by such a medi- 
tation. Inasmuch as the manas cannot readily ascend to , 
incomprehensible matters, the Guru teaches the contemplation 
of the Universal Self m the eight visible forms Further, 
the Manasollasa outlines meditations on the cakras etc., as 
the seats of the seven worlds etc., in order to secure 
identification of the microcosm with the macrocosm. The 
eight limbs of Toga and meditation on Pranava are also 
mentioned and it is emphasized that the Grace of Guru who 
is none other than Isvara is necessary for attaining perfection 
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in Toga which consists in the realisation of the true nature of 
the Self, Consciousness. The praknya suitable for the 
seeker is determined only by his own enlightened Guru. 
Just because Vedanta employs language similar to that of 
Tantrasastra, it should not be construed that Vedanta 
approves Tantrasastra as it is. Here it is not at all a matter of 
primary concern as to what the different cakras and nadis 
are, how many of them are there and what the plexus 
associated with them are according to physiology, whether 
they have physical existence, or they are capable of being 
perceived only by yogis etc. These are paths designed for 
the seeker depending on the equipment he already has, to 
prepare him to acquire Brahmajnana^ i.e , they are of the 
nature of Sf%?$qRr, counter-concoctions, brought m to remove 
the concoction in which the disciple is entangled What is 
desired to be accomplished is secured m the manner of 
samvadibhrama which, though a delusion, culminates in a 
fruitful end as outlined in the Dhyanadipa of the Pancadast . 
If this is recognised there will be no contradiction what- 
soever. 

7.3.3 Apara and Para Aspects of Sadhana 

As has been pointed out again and again, Vedanta takes 
its stand on the supreme teaching of the Upanisads, the 
Mahavakyartha, Brahman- Atman which alone exists All else 
is concoction. Ordinarily however, the disciple is not m the 
frame of mind which enables him to recognise this all at once. 
He has, to speak m his own language, a past history and in his 
endeavour to realise the Truth has travelled not along the right 
royal path m the light of the preliminary Vedic and Vedantic 
disciplines but has wandered along lanes and bylanes having 
been exposed to other 'disciplines 5 which pass off as being 



94 



easier, better etc. The result is that he finds himself in a 
rigid conceptual framework. He has to be retrieved from 
this position. In the spirit of the Vedanta, the Guru in 
His Infinite mercy has recourse to the method of adhyaropa- 
apavada through providing a suitable counter-concoction 
involving the very concepts or categories employed by the 
disciple but with a changed complexion that remains un- 
noticed for the time being, leading to the situation where 
there remains absolutely no 3j5<Rr speculation of any sort 
whatsoever. At every step it is only Brahman- Atman that is 
spoken of, perhaps with suitable delimitations to enable the 
establishment of contact with the notions entertained by the 
disciple The Sruti, the Bhagavadgtta, the Sutasamhita etc., 
themselves show the way m this regard It is pointed out, 
for example, that all the necessary prerequisites for securing 
the plenary experience such as the four-fold equipment — 
ST^R^S^qfo — stem from the Svarupa Itself. Such is the 
case with whatever has been enumerated m the Gi fa under 
jnanasuch as srqrftcsriT^Te^ humility, modesty (XIII — 7 to 
11) and 37*r Sx^tfjfe fearlessness, purity of heart etc., 
(XVI — 1, 2, 3) under Daivlsampat 

The characteristics of Sthitaprajna, Samnyast, Bhakta, 
Gunatita, Yogi etc., which happen to be the very nature of 
the enlightened, provide the means for the seeker ; what is 
sahaja of the siddha is the sadhana for the sadhaka. The Suta- 
samhita and the Aparoksanubhuti for example, which speak of 
the various limbs of the Rajayoga such as yama, myoma and 
asana along with their subdivisions, show how each one of 
these stems from the Svarupa The same is the case in respect 
of the Vedantic pujakrama as given by £ri Sri Acaryapada m 
His Parapuja All such sadhana emanating from the Svarupa 
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Itself may be spoken of as the para aspect of the concerned 
sadhana in each case. In addition, each of these has an apara 
aspect as well in which karma, external or internal, puja, 
yajna, homa etc , upasana, dhyana, cittuvrttimrodha etc., find a 
place. The apara aspect is always to subserve the para aspect 
as a necessary preliminary enabling the adhikan to attain the 
competence to proceed to the para aspect The various types 
of yaj na referred to in the Bhagavadgita (IV), coming after 
the sloka 24 — where Jnana has been represented metaphori- 
cally asyajna> serves as an illustration — 

mum fcr^ i 

[Brahman is the offering, Brahman the oblation; by 
Brahman is the oblation poured into the fire of Brahman ; 
Brahman verily shall be reached by him for whom karma is 
nothing but Brahman ] 

So it is when Jnana is spoken of as tapas in Sruti and 
elsewhere and other types of tapas involving action, bodily 
and mental, are mentioned along with it. Again, in the 
Sutasamhita along with the Rajqyoga already referred to, 
the concerned aspects are mentioned as well. The concepts 
such as muladhara y svadhtsthana, manipura, anahata and 
visuddhi would refer in their para aspect to the Svarupa 
Itself in the light of the statements such as — 
3Tf ^Tfaersrrc [I am verily the support of all] 

f^rfagRJT3?T [The non-dual Substratum of the Universe] 

5^?^fe^?tsi [Clear as a crystal am I] 

SFnf cnqsr^ftsf [Unscathed am I] 

^TfsT^qTsf [The witness of all am I] 

fcs^st ^VTRcT: [By very nature am I absolutely pui e] . 



7.3 



96 



The apara aspects of these may very well be what is conceived 
of as real m parlance or what is prescribed by the Sastras 
by way of supenmposition as in the case of worship of 
idols, images etc., or when one is asked to meditate upon 
each of these — heaven, cloud, earth, man and woman — 
as fire — 

^cRrfe: wix m nfanfir: , for m nfanfir: I (Ch. U. V) 

or on the mind as Brahman, the Sun as Brahman — 

(Ch. U. Ill, 18-1, 19-1) 
Says the Pancadasl (IX-10, 11) — 

7.3.4 Yoga in Upanishads — Vaidikayoga 

The important point is to secure by these artifices purity 
of mind, one-pomtedness of mmd and alignment of the 
undeviated attention in the right direction — H^TCSfej QIMiliidl 
and 3}rftg*£T for the disciple, gJ|g, Speaking of Yoga, the 
Svetasvataropamsad points out its culmination, m the mantras 
(11-14, 15)— 

[Even as a mirror, stained by dust, shines brightly when it 
has been cleaned, so the embodied one seeing the truth of Atman 
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realises oneness and becomes one of fulfilled purpose and freed 
from sorrow. 

When the yogi realises the truth of Brahman through the 
* perception ' of the truth of Atman in this body as the self- 
luminous entity, then, knowing the Divinity as unborn, eternal 
and free from all the modifications of prakrti, he is freed from 
all fetters.] 

As a preliminary to this development is given — 

(gve. U 11-10) 

[In a clean level place, free from pebbles, fire and gravel, 
free from disturbing noises and dampness, favourable to the 
concentration of the mmd, not offensive to the eye, in a hidden 
retreat protected from the wind, let one undertake the practice 
of yoga ] 

Quoting this Sruti m the Bhasya on the Sutra (4-1-7-1 1) 
^PfOTcfl" ^rR^Nlc^ (Meditation is to be undertaken wherever 
the mmd gets concentration, because there is no specification 
m respect of direction, place and time) . Sri £>ri Acaryapada 
points out that the phrase 'favourable to the concentration 
of the mind 5 moreover shows that meditation may be carried 
on wherever concentration of the mind may be attained — 

Sri Sri Badarayanacarya, the author of the Sutras, advises in 
a friendly way that with regard to the particulars mentioned 
in the Sruti such as place, there is no hard and fast rule — 

This shows that these must subserve the mam purpose, namely 
unhindered practice of yoga. The same is true of the 
limbs of the yoga such as asana, as the Bhasya on the 
previous adhikarana (4-1-6), beginning with the Sutra — 

II-7 



7.3 



98 



srrslTOfl^TTq; (7) (Sitting, one is to meditate, on account of 
the possibility) points out — 

ft^T^w^:' ('to vi-n) ^rrr^r I ^ ^ q^i^famr- 

[Authoritative authors also teach in their Smrtis that the 
sitting posture subserves the act of meditation 3 eg, (Gitd VI- 1 1) 
* Having made a firm seat for oneself in a pure spot For the 
same reason the Togaiastra teaches different sitting postures, 
such as Padmdsana.'] 

The Pdtanjalayogasutra (2-46) fisR^HIOTTJ*. (The posture 
is to be firm and comfortable) may be recalled in this 
connection. That the various shades as also the stages 
of yoga and as to how they are harmoniously related are 
taught m the Gitd is only too well known. In this process, 
whatever is not contradictory is accepted many a time from 

the other systems as well qW^RtffofeJT^a" *f^fcT | (Su. Bha. 
2—4—5-12). The purport is in securing for the disciple the 
appropriate equipment in respect of his mmd and intellect 
and not m the delineation of the karmas or the upasanas just 
as the purport in discussing creation is not in delineating it — 
as it is shown to be a concoction — but in directing the atten- 
tion towards the Creator as has already been explained. The 
actual disciplines that are prescribed which may have a Vedic, 
Tantric or apparently a mixed complexion, would depend 
upon the particular adhikari and the situation in which he is 
placed, much like the dictum that one has to follow his 
svadharma at any cost as taught by the Gitd — 

f*wk q^mf wrc: 11 (111-35) 
grf ^srnrtfcr fef^q^ 11 (xvm-47) 
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The statements m the Sutasamhita — 



and 



dlP*h<*te If^fft Ifi^R^T ft || (1-5-4) 

fed*<fik W\ ti^xn^ II 

are to be understood in this manner. In the tika thereon 
Sn Sri Vidyaranyacarana points out that the culmination of 
the Vaidic and the Tdntric paths is the same viz., the realisa- 
tion of the non-dual Brahman. However, the path to be 
pursued depends on the adhikdn — his varna, the appropriate 
initiations etc. 

7.3.5 Vedantic Position Necessarily the Basis of All other Systems 

In many cases what is prescribed to be meditated upon 
is the geometrical representation, as it were, of the situation 
which is beyond the pale of pictures or imagery, very much 
like Avidya — the storehouse of all previous karma as also the 
cause of the world-illusion, thus presenting both the potential 
and the kinetic aspects — which is pictured as the serpent- 
power, Kundalim Quite often, the same situation is referred to 
differently as Bhagavattattvasdksdtkdra by the Bhakta, Svarupa- 
saksatkara or the dispelling of Avidya by the Jnani, Asam- 
prajnatasamddhi by the Yogi, arousal of and piercing the 
cakras by the Kundalim by the Saktas etc. The various mar gas 
(paths), devious or straight, culminate m Brahmamdya as 
already pointed out and it is only because of this that they 
are to be reckoned with and not because of the siddhis they 
promise. These are of the nature of eulogy and the seeker 
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after liberation is not concerned with them. The disciplines 
also speak of Sakti as non-different from J>iva with the illustra- 
tion of moonlight and the Moon. Sometimes expressions 
like acmtyabhedabheda^ aviknyapannamavada etc., are used, 
which are reminders of the underlying situation that categori- 
sation, causality etc , are all concocted and not enduring 
That the underlying Reality transcends speech and mind 
£fRt Pr3&% 3TJrr r 3 *FTST (Tai U-2 ) is admitted m some 
sense or other by every system and also that the world defies 
explanation. Necessarily it would follow that the world is 
illusory, as the Vedantm points out. Several other systems 
speak of the world as real, as otherwise the seeker m a pre- 
mature state may be led astray A warning to this effect is 
given by the Vedantms themselves — 

[To make an ignorant or a half-baked person contemplate 
as * all this is Brahman ' would be veritably pushing him into a 
mesh of horrible hells ] 

However, as has already been made clear, all these 
disciplines lead m a straight or circuitous manner to the 
Vedantic path of enquiry. Many a time concepts and termi- 
nology found m the Upanisads are seen to have been employed 
by other schools with varying connotations e g , prakrti, 
avyakta, mahat etc , (by the Samkhyas) and the term Yoga 
used variously by others The Vedantic meaning of these 
terms are made clear m the Bhasyas on the £>rutis as also in 
the Sulrabhasya e.g , on the Anumamkadhikarana (1-4-1-1), 
the Camasadhikarana (1-4-2-8) etc The claims made by every 
one of the other schools that it is its system that is voiced by 
the Upanisads, are thereby counteracted Moreover, the 
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untenability of their positions is exposed by showing that the 
criticism levelled by each of them against Vedanta, far from 
achieving its aim, does m fact strike at the very root of its 
own system i.e., by hoisting one with one's own petard 
tft^T cTre^ (beating him with his own stick) ; the way is also 
shown as to how, by suitable modifications, each system may 
be accommodated m the Vedantic scheme as a particular case. 
This is amply m evidence in the Gita, the Sutasamhtta etc., 
as is well known. This spirit — of abidmg only m that Funda- 
mental which is ever unchanging, seeing every thing else from 
that point of view, bracing up to any situation involving 
confrontation and criticism and facing it, beating the oppo- 
nent in his own game but without rancour, accommodating 
opposing systems as far as possible, paving the way for their 
absorption into the Vedantic fold and leading the seeker 
towards the Supreme goal along the path that is most appro- 
priate to him without violently dislodging him from his 
bearings — is mamtained and handed over traditionally. This 
is m evidence, for example, m the famous work of Sri Sri 
Gaudapadacarya viz., the Mdndukyakdrikd wherein the 
terminology and the arguments of the Buddhists are 
employed with advantage not only to establish the Vedantic 
viewpoint as against the other systems but also to vanquish 
the Buddhist himself. This great Master, the uncompro- 
mising advai tm, is reputed to be the author of the Subhagodaya 
as well. Sri Sri Sankarabhagavatpadacarya, famous as the 
Bhasyakara, because of His inimitable Bhdsyas on the 
Prasthanatraya — the Upanisads, the Brahmasutras and the 
Bhagavadgtta — is also well known as Sanmatasthapanacarya i.e, 
the Acarya who put on a sound basis each of the six faiths 
viz., Saiva, Vatsnava, Sakta, Saura, Gdnapatya and Kaumdia 
and provided them with plenty of stotra literature. He is 
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the author of the Anandalahan and the Saundaryalahan as also 
the celebrated Prapancasara No wonder He is acclaimed 
by each one of these devotional schools verily as their own 
champion Again it is in the spirit of the same tradition 
that Sri Sri Suresvaracaryapada has, as already pointed 
out, proclaimed that any other system has perforce to accept 
as its basis the Vedantic position viz., that ignorance is a 
matter of empirical experience and that knowledge destroys it, 
and also that there are as many paths as there are persuasions — 

(Br. Va. 1-4-1365, 1366, 402) 
It is Sri Sri Vartikakarapada that is the author of the 
Manasollasa as well The meditation on the Astamurti- 

* 

svarupa prescribed m stanza IX of the hymn — meditation on 
the five elements etc., as the Svarupa of Brahman — as a means 
of transcending and sublatmg them, is the pointer to other 
such meditations as well The Manasollasa follows it up in 
mentioning the concerned meditations in the set-up of nadts, 
cakras etc , m the body of the individual and also brings m 
the vyasti (microcosmic) and the samasti (macrocosmic) corre- 
lations as also the meditation on the Pranava. This Vedantic 
tradition is maintained even today Thus while the various 
other sects may be mutually opposed to one another, the 
fundamental point of view viz., that of Vedanta is not 
opposed to any of them, as the Gaudapadakanka (3-17) says — 
TOTC f^«R* !ta ?r fk**& II for it should be remembered 
that all sadhanas are calculated to effect the transformation 
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of the worshipper and the worshipped, the meditator and the 
meditated, the Bhakta and the Bkagavdn, the seeker and the 
Sought etc , as also the means and the acts in each case 
into Cit or Caitanya which they all are m their kernel ; and 
thus they culminate in realising the essential identification 
in perfect experience of the principle of c thou 5 and the 
principle of c That 5 

7.3.6 Nadis — Understanding the Experiences of Jiva in the Body, 
Exit etc. 

Thus mconsonance with the Sruti, the Manasollasa 
and the ttka thereon have brought m an account of the 
subtle body, the nadis etc., whereby pralikarmavyavastha 
stands explained. Incidentally, the way is shown for 
understanding the experiences of Yogis, upasakas etc. 
Following the Kathopanisad (2—3—16) already quoted, the 
Manasollasa (IV-22, 23) says — 

[There are a hundred and one nadis. Of them, one goes into 
the brahmarandhra in the head. Going upwards by that, one 
attains (relative) immortality. Such is the Vedantic teaching.] 

This is made clear m the Sutra (4-3-5-10) and the 
Bhasya thereon — 

[In the event of the dissolution of the world of Brahma 
that has come into being, jivas therein who have attained 
enlightenment in the meanwhile, enter, along with Hiranya- 
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garbha, the ruler of that world, what is higher than that viz , the 
Supreme, absolutely pure state of Visnu This kind of liberation 
by stages has to be admitted on the strength of Srutis speaking 
of non-return etc , for it has already been established that it is 
incomprehensible that the Supreme Brahman should be reached 
by the act of going.] 

So says the Smrti also as pointed out m the Bhasya 
on the next Sutra-^*— 

q^rp^ ^\~<m\ srfr^rr qt q^ !| 

The exit of the jiva from the gross body means in effect 
the exit of the subtle body from the gross. This topic is 
discussed m the Brahmasutra (4—2—9—17) and the Bhasya 
thereon — 

cl<l«hW3^T cRJT^TRTcrg^ ft^THlWi^ ^'^l^^ki- 

[When jiva who has done upasana m the manner prescribed 
for this purpose, is to depart, the top of his abode (the heart) 
gets illumined, the door of his exit gets illumined thereby. By 
the efficacy of the knowledge and practice of upasana involving 
the way as well, favoured by Him (Brahman) who resides m the 
heart, the jiva departs through the hundred and first nadt.] 

The subsequent Sutias such as fol+^jff Tfl (4-2-9-18) 
(Proceeds along the rays of the Sun) and the Bhasya there- 
on point out that the nadis are related to the rays of the 
Sun. In the padas 3 and 4 of the fourth adhyaya of the 
Brahmasutra and the Bhasya thereon, a detailed discussion 
is given m respect of the manner of exit and the subsequent 
journeys of jivas The nadis thus provide the means of 
understanding not only the ordinary experiences of the jiva 
when he is alive i.e , when the subtle body resides in the 
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gross body, but also its exit. The Brahmasutra and the 
Bhasya thereon draw attention further to the experiences of 
the jiva while in the gross body, such as the dream and the 
deep sleep states. Says the Sutrabhasya (1—3—5—20) — 

[The jiva referred to by the term samprasada (serene) 
plays the role of the supervising director of this cage made up of 
the body and the senses, during all the parlance of the waking 
state , and then moving in the nadis s he experiences the dreams 
created by the impressions of that waking state Then becoming 
tired and desirous of having some refuge he rises above (i e., 
gets detached from) his identity with both kinds of bodies (gross 
and subtle), approaches in the deep sleep state the Supreme 
Light that is the Supreme Brahman referred to by the term 
Akasa , and getting rid of the particularised cognition attains his 
true nature ] 

Commenting on the Sruti (Cha. U. 8-6-3) — 

W\ H^fcT I the Bhasya says — 

[When jiva is asleep, reposing under perfect rest so that 
he sees no dream, then he has entered mside through the nadis. 

The Bhasya clarifies that this entry means that through the 
doorway of the nadis he enters into the Akasa of the heart (i.e., 
the Supreme Brahman) ] 

The topic is discussed in detail m the Sutra (3—2—2-7) — 
^r^tg 5T^^Crci?Pr ^ I (The absence of dream is in the 
nadis as well as m Atman as per Sruti) as also in the next 
Sutra and the Bhasya thereon. The experience of the jiva 
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pertaining to these three states is delineated succinctly in 
the Manasollasa (IV-23 to 27) for which purpose an exposi- 
tion pertaining to the nadis is given, as the ttka points out — 

[When Atman becomes conscious of objects of senses like 
sound etc , (withm and without the body) through the sense 
organs which are impelled by the merit (and demerit) ingrained 
m the buddhi, then it is the waking state. 

When the sense organs are withdrawn (from the orbs into 
the nadis) and Atman is conscious of the mental images generated 
by the samskaras of the waking experiences, it is the dream state. 

The withdrawal of even the antahkarana with all its vasanas 
into the causal state viz , the Avidya, when all forms of cognition 
cease to appear, is spoken of as the deep sleep state Thus all 
the three states of Atman, the Consciousness, are due to His 
association (which can only be due to Maya) with the upddhts, 
undergoing changes of state like the waking etc Therefore 
Atman remains as pure Existence, veiled by Maya. It is because 
of Maya that He appears as deluded, inert, ignorant and so on. 

Atman that is Existence, Consciousness and Bliss, does 
manifest Himself on waking from sleep as *I slept happy'.] 
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7.3.7 Panchikarana — Vyashti and Samashti — Triad of States and 
Turiya — Pranava 

While explaining the Manasollasa, the ttka quotes 
frequently from the Pancikarana of Sri Sri Acaryapada 
which (itself based on the Mandukyopamsad) says — 

3T^K ^HKt h^r ^^si^r I eii;- 

SJ^^^T^^rM m^l»KI&4 5MT^rf%T^ SftfalfTOjfa- 

The sum total of all the qumtuphcated five elements 
and their products is said to be the ViraU This is the gross 
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body of Atman . Waking is that state where the knowledge 
of objects is derived through the senses. Atman, in identifi- 
cation with the gross body (the seat of the sense organs) and 
the waking state, is known as the Visva. 

The Paricikaranavartika (30) of Sri S>n Suresvaracarya- 
pada says — 

These three (the gross body, the waking state and Visva) 
together are denoted by the single first syllable 3? (A) of 
33> (AUM) the Pranava. 

This is to drive home the factual situation that all 
distinctions such as vyasti and samasti, adhyatmiha, adhibhautika 
and adhidaivika, upadhi and aupadhika are fictitious, and the 
syllable 3T serves to denote the Virat i.e., Is'vara with 
samasti upadhi as also Visva i e., jiva with vyasti upadhi i.e., 
' Tat ' and Uvam* \ likewise the other two syllables as well. 

The five unquintuphcated subtle elements and their 
products viz , the five vital airs, the ten organs (sensory 
and motor), the mind and the intellect, seventeen in number, 
constitute the material hngasarira spoken of as Hiranyagarbha. 
This is said to be the subtle body of Atman. 

When the sense organs are withdrawn, the Consciousness 
appearing as both the subject and the object along with the 
knowledge arising from the impressions of the waking state, 
is called the dream state. Atman in identification with both 
these (the subtle body and the dream state) is called 
Taijasa. Says the Vartika — 

^WtWr-hKfaT JTSteera; II (37) 
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srfwft mfcs hm: qf^fcfa: II (38) 

These three (the subtle body, the dream state and Taijasa) 
together are denoted by the single second syllable 3" (U) of 
the Pranava, 

The cidabhasa together with the ajnana veiling Atman 
which is the cause of the gross and the subtle bodies, is 
spoken of as avyakrta^ the undifferentiated This is the causal 
body of Atman. This is neither existent nor non-existent, 
not even both existent and non-existent, neither different 
from nor identical with anything whatsoever, not even 
both different from and identical with anything whatsoever. 
This is neither composite nor without parts and not both 
composite and without parts. But this is dispelled only by the 
knowledge of the identity of Brahman and Atman. 

When all cognitions (of wakmg and dream states) are 
withdrawn and the determinative intellect lapses into its 
causal condition (i.e., like the seed which is the potential 
form, for example, of a banyan tree) it is called the state of 
deep sleep. Atman m identification with these two viz., 
the causal body and the state of deep sleep is spoken of as the 
Prajna. These three (the causal body, the deep sleep state 
and the Prajna) together are denoted by the single last syllable 
^ (M) of the Pranava. The Vartika says — 

stHHiy4tkl<r thiWift^T: H (42) 

arfwfr m ?^r#^ n (43) 

Says the Vartika m addition — 
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ftso^pm^r fr^tf fa^cjqqg?: I (39) 

^mcSFiRFr^r JTrsn^jpt ftf%*cPr^ 1 1 (43 ) 

fqf^to ^111^ cT^ fad i^eh^ II (44) 

^r^fci Hq^qm^JTfe^ II (45) 

In conformity with the Mandukyopanisad, as pointed out m 
the Siddhanlalesasangraha (l) and its tt/:c as also the 
commentaries on the Pancikaranavariika, the above lines arc 
to be understood to mean that in each of the three states of 
waking, dream and deep sleep, the vyasti I-consciousness 
of the concerned expenencer viz., Visva, Tatjasa or Prajna 
must be looked upon as extending to include the corresponding 
samasti viz., Virat, Hiranyagarbha and Isvara so that m 
each case the notion of the concerned difference which is 
illusory, may be removed. With this extended outlook 3? 
stands for Visva, 3" for Taijasa and for Prajna i e., the 
expenencer in each case. Says the Varlika — 

m\ mK m&h mRm&swJui g li (47) 

The expenencer, Visva, of the waking state symbolised 
by 3? is to be merged m that of the dream state symbolised 
by ^ ; this Taijasa again which is subtle is to be merged 
in the expenencer of the deep sleep state symbolised by ; 
and this Prajna, the causal personality, is to be merged in 
Omkara which is to be merged in one's own Self, 
the Pure Consciousness. In the case of the seeker of highest 
competence, given to the path of enquiry, this merging 
would mean the recognition of the identity of the effect which 
is only in name and a mere supcnmposition, with the cause, 
in the spirit of the Vacarambhanasruti A seekei of lesser 
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competence; however, should, as a prelude to the realisation 
of this identitv in sGxctfi* contemplate with linn detcinve* 
nation and great effbit the met sine: of all these iu the order 
of sross, subtle and causal states* in Atmau, the Vure 
Consciousness. Sa\sthe Voitilu — 

^-J^J^WER f^omf^ r^TC^ (1 (18) 

^it tterat qjR x&mm, II (-19) 

JTff ft^fir $m$t^ I (so) 

£ I am Atman, the Witness of all, the Absolute, of the 
nature of Pure Consciousness ; I am neither njn.inn nor even 
its product but Biahman Itself, the Eternal, Ever Pure, 
Enlightened, Ever Fiec and Absolute Insistence by very nature,' 
I am the Supreme Bliss, One without a second, the Inner- 
most Consciousness ; I am Pi anavasvtmipa Vasudanf -—Thus 
the discerning, contemplating mind must be merged into 
Atman, the Pure Consciousness and should not be disturbed. 
One should abide in that Infinite Consciousness like the full, 
motionless ocean. Remaining in this state of absolute 
identification is what is termed samadhi. Says the Vaitihtt ~ 

fa^msi ^^%^m^m\ ii (50) 

sncsrr f^i% fad a?sifisrf&F fwiqfo; II (51 ) 

^% II (52) 

Srutis such as 'That ; ahman am 1% ' Cknw'v mnt"<H 

Bliss is Brahman \ Brahman ' are, tbf* pramutia 

in this respect. 

i 
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7.4.1 Chitsvarupa, the Experiencer of AH States 

Thus all these states centre round the experiencer. By 
the discussion of the experiences in the waking, like the 
pralikarmavyavastha, it has been shown how the experiencer 
Visva is essentially Citsvarupa. Consideration of the dream 
state shows that Atman is different from the body etc , that 
He is Self-eifulgent and that He is untouched by anything, as 
the Brhadaranyakopamsad (4—3), the Vartikasara and the 
Anubhutiprakasa make clear — 

^jRotfciftfiK^ ^W^H^Trr I {Anubhutiprakasa 1 8-24) 
pointing again to the same Citsvarupa* Consideration of the 
deep sleep state shows that Atman is of the nature of Non- 
duality, Consciousness that never ceases and Absolute Bliss — 

3{|cTc# 3W%^nWr I {Anubhutiprakasa 18-25) 

The experiencer of all states is thus only Citsvarupa. The 
states, the experiences thereof, the divisions within them as 
adhyatmika etc , are all to be traced to upadhis set up by 
Avidya or Maya Shrouded, as it were, by the upadhis, 
the causal, the subtle and the gross bodies — all the three in 
the case of Visva, the first two in the case of Taijasa and 
only the first m the case of Prajna — it is this One Citsvarupa 
i.e., the One Isvara, that appears as the experiencer of the 
three states. It is again this One Citsvarupa with Maya or 
its products as upadhis that c shines 3 as various objects 
experienced m each of the three states. The experience of 
anything whatsoever in any of the three states must be traced 
to the experiencer thereof l e , to his essential Citsvarupa 
which is 'inside' of these upadhis; this is the import of 
the phrase — 

in the stanza, the outlets being the corresponding vrttis as 
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also the senses etc., as pointed out by the word 3tffit in the 
next line — 

While it is by the Shine of the Supreme Lord who 
manifests Himself by pen ading the entii e universe that even 
the luminaries like the Sun glow, what is to be said of the 
other objects like a pot ! So says the Matiasollasa (IV-28) — 

3rutis such as *$*efqfo ifa^i (Tai. Br. 3-12-9-7) and 
^frftcTO^r ^RTf SfRBT ^ (Tai. U. 4-3) point to this. There- 
fore all things derive their existence and shine from the 
Existence and Shine of IsVara in whom they abide, as being 
superimposed. By Sruti, Brahman is declared to be Existence, 
Consciousness and Infinite, assays the Matiasollasa (IV-29) — 

NO 

That is to say, things have no existence or shine of their 
own ; as set up by Maya, the world of names and forms is 
illusory, as the Vakyasudha (20) points out — 

srfer *rrfcr fire ^kmm^ I 
mm wwr m\ II 

The world of names and forms, be it pertaining to riflirr 
the waking or the dream, is illusory. Gonmini(iii|{ <m I ho 
Mandukyopanisad — 4, Scra^ffiternqsr: Qlo whano h\t\i(m^ ol J 
activity is the dream, who *« r 0 mdoun of latvumi nlijrMfl 
etc.,) the Bhasya says — ' 
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[Wakmg-consciousncss being associated as it is with several 
means and appearing as experiencing objects that arc external, 
as it were, though in reality they are nothing but the modes of 
the mind, leaves in the mind corresponding impressions ] 

Also the Bhasya on the Sruti (Br U. 6-3-19)— 

[Falling asleep he craves no desires and sees no dreams.] 
says— ^HlRd'Sft q^&T cT^ft ^T5T Wtt «rfcf: | 

[The experience of the waking state also is considered by the 
Sruti to be but a dream ] 

The non-difference between the waking and the dream 
states has already been pointed out ; and from the higher 
point of view they do not exist at all. Forms are illusory i.e., 
they are only imagined ; they have no existence of their own 
i.e , tuccha \ and the names associated with them are only 
vikalpas. But still the objects appear to exist like the rope- 
snake or the shell-silver. In contrast to the adhtsthana which is 

* 

Saccitsvarupa i.e., Existence and Sentience, the superimposed 
should be deemed to be non-existent and insentient i.e., 
asatkalpa as expressed in the third stanza of the hymn. So 
it is that the Manasollasa (IV-30) says — 

Thus though the Manasollasa countenances, as a first 
step, the viewpoint that the waking is relatively more real as 
compared with the dream, further enquiry leads to the 
situation that the difference between them is not one of kind. 
The enquirer who holds on to the waking as real, seeks to 
account for all the experiences of the waking. The endeavour 
of the scientist who is likewise wedded to the waking state 
is also to formulate a unified theory which provides an 
explanation for all the phenomena with a premium on the 



115 7.4 

waking state. Also, seekers who are in this stage point out 
that the sadhana — like karma, upasana and even enquiry — 
is to be undertaken by the experiencer in the waking state 
and not in the dream state. Thus they involve themselves, 
in one way or the other, in parlance and stick to it. There- 
fore to evolve such sticklers, their point of view is accepted 
as it were, in the first instance. Subsequently, however, 
they are led through enquiry to the higher point of view 
which liberates them from such entanglements. Thus enquiry 
conducted in a detached manner without involving oneself 
in the waking or any state, leads to the negation of the 
6 experienced 3 in every state, while the experiencer who 
recollects himself to be the same in all states remains 
untainted — 

This dictum given in the Sutrabhasya (1—3-5-19) in the 
context of dream thus holds good with equal vigour to the 
waking as well. 

7.4.2 Analysis of Afaam — Three Meanings 

Essentially the Svarupa of the experiencer from which 
all the experiences stem is Existence and Consciousness as 
already seen. All other paraphernalia associated with the 
Svarupa in the various states are upadhis set up by Avidya 
which belong to the realm of the experienced. As such this 
Svarupa of the experiencer is that of Xs'vara, the Adhisthana. 
This Svarupa of the experiencer, stripped of all the last 
vestiges of the experienced i.e., idam, can only be indicated 
by the word aham C V '. Says the Naiskarmyasiddhi (2-54, 
55, 56)— 

HtiiRiNfiffi sic ys^ftwtsfr ft: I 

* 
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[One who wakes up from deep sleep says ' I did not know 
anything m deep sleep', as is well known. Here the term 
c I ' indicates the pure Self, just as the term ' iron * in the 
statement c the iron burns 3 indicates fire by which the iron has 
become red hot. 

Since the ego is felt as being within, is very subtle and is 
blended with the conception of Self, Self is indicated by the ego- 
sense bereft of all other aspects viz., those of * this ' or ' thou \ 

The ego either fuses with Self or disappears; it has no 
alternative. Hence the ego-sense indicates Self.] 

The Manasollasa, after driving home that the existence 
and shine of everything in the universe are due to the 
Omnipresent Isvara as the Substratum of the universe, now 
establishes that Is'vara Himself is the innermost Self of all 
creatures manifesting Himself as * 1 9 in them — 

i^MRw vim II (Ma. IV-30) 

When one is referring to the content of one's innermost 
experience which pertains to oneself as c I ' , one is no doubt 
aware of Siva, not as He is in Himself i e, , as the Supreme 
Lord, the inner Controller and, in fact, bereft of ail upadhts, 
but as identified with the ego-sense ; this is because of Maya. 
Says the Sutasamhita (1-8-36, 37) — 
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But why do they not recognise Him as Is'vara ? In answer 
to this question, the Manasollasa analyses the content of 
4 1 a , as the tika points out. It is pointed out that ' 1 9 is 
used in three different senses — 

fcfeqsr *rf^r$3it f&i l (Ma. iv-3i) 

In general, as pertaining to all creatures, c I ' would 
mean the impure entity i.e., the blend of Self with the 
superimposed ego stained by its intimate association with 
body, sense organs etc. This is like akasa pervaded by 
dense darkness, appearing to be finite and impenetrable — 

WWST cWte£ t3*W*hl*H< I (Ms. IV-33, 34j 
The pure C I' sense is described by the Manasollasa (IV-32, 33) 
and the tika thereon. Though under ordinary circumstances 
Atman does not present Himself to all, the Pure Atman 
does occasionally manifest Himself to him who has thoroughly 
investigated the nature of jiva and Is'vara and is convinced 
that the pure 'I 5 does not include the non-Self like the physical 
body and other upadhis and who has accordingly stripped his 
Real Self of all the limitations ascribed to Him. Though he is 
yet to realise the Brahman-Atman identity, this pure e I ' is 
manifested temporarily at the time of discrimination just as 
akasa is seen through the starlight to a limited extent — 

^%H^T8p: Mfe^t^rar | 

mm i^RTf^", ^rm: s$*rr *trr[^s fq" f^nfcr- 
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This is an echo of what Sri Sri Bhagavatpada has said in 
the Gttabhasya (XVIII-66)— 

3f Terra;' ifcT simcTf cT^I** ^f^f#S^M*?t ^fcf ) 

The undifferentiated or universal 6 1 5 is the Supreme Brahman 
who is devoid of all distinctions, like unto akasa, absolutely 
free from dust, darkness, smoke and cloud — 

^T^R^I^rPi^xh^Hi^q^ 1 (Ma. IV-31, 32) 

The Lord, quite deluded as it were by Maya, manifests 
Himself by Vidya m the plenary experience. Atman shines 
in full when the undifferentiated e I ' is meditated upon. 
Therefore one's endeavour should be towards dispelling Maya 
and realising the Pure Self. So say the Manasollasa (IV-35, 36) 
and the tlka thereon — 

cranio ^trit^ fof^^wrmn i 

The purpose of stanza 4 of the hymn is being made clear by 
this Manasollasa, It is to provide the means to achieve the 
desired end by securing the knowledge of Brahman and abide 
m It, by enquiry into the nature of one's Real Self as 
revealed by the c 1 5 experience. The prima facie view on 
getting acquamted with the stanza is to regard it as showing 
the way to the understanding of pratikarmavyavastha. The 
Manasollasa has shown that pratikarmavyavastha is brought in 
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by the hymn only by way of upalaksana. The question 
raised pertains in reality to all experiences — sensory and 
otherwise, outside the body as well as inside, the triad of 
states viz., the waking etc., yogic experience, even exit from 
the body, Samadhi, Jivanmukti, contemplation on the 
Nirvikalpaka etc. The entire field of experiences is thus 
sought to be understood. In doing so, first of all, the 
empirical experiences pertaining to the impure e I the doer 
and the enjoyer as in ' I am the doer c I am the experiencer' 
3Tf ^ffif, 3Tt[ *ftw are considered ; then those pertaining 
to the Pure 6 1 5 , the Witness-self, and further the experience 
of the Nirvikalpa ' 1 5 as revealed in Samadhi or Akkandakara- 
vrttijnana, the threefold experience of ' I ' thus relating, for 
example, to the antahkaranavacchmnacaitanya, the antahkarano- 
pahitacaitanya and the antahkaranopalaksitacaitanya. With the 
experience of the last of these, the c experienced 5 stands 
sublated showing that it is non-existent, asat, and had only 
been superposed and was only avicaritasamsiddha. 

7.4.3 Analysis of Experience * I know 9 

The Manasollasa provides the means by drawing 

attention to the experience of the Witness-self, in the first 

instance, culminating in the experience of the Nirvikalpaka 

by following the hymn which asks one to enquire into the 

'janami 5 experience which is that of the Witness-self who 

shines by Himself c tameva bhantam 3 . The Naiskarmyasiddhi 

points out the method, in the sloka (3-39) and the tika 
thereon — 

H 3HRT cTcqt ®}^f: ftnt^ Set: II 
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This is m tune with the description of Aisvarya in relation to 
the Uttamapurusa i e. 3 the liberated as given in the Chandogya- 
sruti (8-12-3) and the Bhasya thereon. As regards the 
Uttamapurusa, says the Bhas ya — 

[He is the Purusa that is the Highest. The Purusa associated 
with the eye and the Purusa associated with the dream are the 
manifest ones The one associated with deep sleep, with all his 
senses etc , withdrawn, wholly serene, is the unmanifest one. 
The one established in Himself is without any embodiment 
whatsoever Among these, this one established in Himself is the 
'Highest* in comparison with the perishable and the imperi- 
shable i.e 3 with the manifest and the unmanifest The term 
£ Uttamapurusa * is explained in the Gita as is well known ] 

The Gitaslokas referred to here are — (XV-16, 17, 18) — 

[There are these two Purwas in the world, the perishable 
and the imperishable , the perishable comprises of all creatures ; 
the immutable is called the imperishable. 

But distinct from these is the Highest Purusa, spoken of as 
the Supreme Self, the indestructible Lord who pervades and 
sustains the three worlds. 
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Because I transcend the perishable and am higher still than 
even the imperishable, therefore am I known m the world and 
m the Veda as * Purusottama', the Highest Purusa."] 

In respect of the Aisvarya of the Uttamapurusa say the 
3ruti (Gh. U. 8-12-3) and the Bhasya — 

tnfcrfiq^ sr *mr mtw 3rr#T 

*r moist #r cT^r ?zmfc ^^mj wft&FgK 

[He is the Highest Person There He moves about laughing, 
playing, rejoicing with women, vehicles or relations, not 
remembering this body in which he was born As an animal is 
yoked to a chariot even so is the prana attached to this body 

He, the wholly serene one, being the Self of all, 'moves 
about ' in his own Self, ever abiding m himself. At one place 
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in the form of Indra etc., he makes merry through laughter 
or enjoyment of various dishes of his desire; elsewhere plays 
with women who present themselves by his mere wish, or those 
of Brahmaloka and rejoices in his mind, not in the least mindful 
of this worldly body the mere remembrance of which would 
indeed result only in grief, as it is the very embodiment of grief. 
If what has been experienced were to escape memory, would not 
the omniscience of the liberated be in jeopardy 7 No, by no 
means is this defective. Whatever had shown up because of 
illusory knowledge has been sublatcd by the recognition that 
it was all illusory, hence as not being experienced at all its non- 
recollection is not a slur on his omniscience. Whatever is 
experienced by the insane or the possessed is not expected to be 
related to memory, after the cure of the insanity etc. Likewise, 
here also, whatever is experienced by the ignorant involved in 
samsara does not touch the unembodied Universal Self since the 
incidence of Avidya is no longer there. The objects of desire 
that arc at the mental level, real, and ordinarily concealed by 
Avidya and which are enjoyed by those bereft of defects and 
impurity of mind, become manifest by Vidya ; hence they alone 
are related to the liberated who has attained Universal -Self- 
hood, This is mentioned here by way of eulogising Atman- 
Knowledge. Thus rightly are they qualified as ' these in the 
Brahmaloka ' All things, wherever they may be, arc said to 
exist only in that abode which is verily Brahman, since Brahman 
is Self of all ] 

7.4.6 Cfaitsvarupa, The Supreme Bliss 

The purport is this As pointed out in the Suirabhasya 
(4-4-3-6), the real nature of Self is Consciousness alone, so 
that it is proper that the liberated one should be established 
in that Svarupa alone \ and thus alone 3rutis like c Even so, my 
dear, is Self without interior or exterior, Entire and Pure 
Consciousness alone 9 become duly accommodated Gratis 
which describe the liberated as one with ' true desires ' and 
as one 'delighting, playing and merry-making' etc., are to be 
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interpreted to mean only absence of sorrow and by way 
of eulogy, like the Sruti which describes him as 'delighting in 
his own Self, and not in the primary sense since all these 
presuppose the presence of a second entity — 

%cF7^r cBRzncw: sr^qftfcT cr-m^n* w^qfafr^fa^Thr I 
fcrcfa g:^iwnf*mrc < ' sailed, I ?r 

That there would be no inconsistency if the first of these 
is understood as referring to the transcendental point of view 
which is that of the liberated, and the others from the point 
of view of common parlance, is shown by Sri Sri Badarayana- 
caryapada in the next Sutra (4-4-3-71, as already pointed 
out. The eulogy serves the purpose of not only establishing 
the sadhaka firmly in* his endeavour but also of pointing out 
that the happiness of the liberated stems from his Svarupa, 
Atman-Bhss, as the S>ruti (Br. U. 6-3-32) says — crsftsPT TOT 
37R^ <^srffi^?TFqrft ^rft irrargqsftefcr | The Pancadast (1-8) 
points out that this Atman is the Supreme Bliss being the 
object of absolute love, as testified to by the universal 
aspiration expressible in the form c May I never cease to be, 
but may I continue to exist always 5 — 

Sense objects are dear insofar as they subserve the interest of 
the individual, and not by themselves, because Atman is by 
Its very nature the most beloved of all. Therefore Atman is 
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ever Bliss and never tainted by misery. So says the Viveka- 
cudamani (108, 109) — 

clef 3flc*{T ^FKt TO* <f:$ ^F^T ( 
The Advaitamakaranda (24) also says — ' I alone am Bliss, and 
none else ; anything other than me is never the Bliss since 
whatever is not for me is not dear to me, whatever is for 
me is not by itself dear to me 5 — 

5T ft S3t 15*f SET. II 
Just as every item of happiness is a pointer to Atman-Bliss, 
so is every item of knowledge a pointer to the Consciousness 
that is Atman. Again, says the Advaitamakaranda (6, 7) — 

f^fl^sfq - ^luisd' ^tiiwt: II 

[The shine of the non-effulgent universe can never be 
surmised to be due to anything other than the incidence of 
effulgence and that effulgence is none other than Myself, hence 
I am Omnipresent. Also there is no existence indeed without 
shine. The insentient shines not, but for the sentient. The 
insentient cannot be associated with the sentient except through 
superimposition. Therefore non-dual am I ] 

7.4.7 Purport of Fourth Stanza— Salvaging of Akhandakaravritti 
— Sarvatmabhava 

In this fourth stanza of the hymn the physical body is 
conceived of as a pot with several holes viz., the sense 
organs. The light within which sustains and enlivens it and 
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enables the organs to function in their respective spheres is 
Self-effulgent Atman, the Consciousness Such is the real 
nature of the divine Light which seems to inhere in the body 
and function through the senses of perception, go out through 
them into the external world and reach the objects there 
giving rise to the experience e I now know 3 . When the pot 
obscuring the light is removed, the shine of the light has no 
limitation and illumines objects all round. Likewise the 
Shine of Atman not individualised by the ego, the senses, the 
body etc., would be realised, as pointed out, to be the basic 
Shine, the Substratum, illumining the entire universe super- 
imposed upon It. This is what is sought to be conveyed by 
the statement that the liberated is Omniscient — Sarvajna. 
The realisation that the shine of the universe is nothing but 
the Shine that is Atman is spoken of as the attainment of 
Sarvatmabhava, the Universal-Selfhood That this is a 
description from the standpoint of parlance and is a pointer 
to the Svarupa of the liberated, that is Consciousness, the 
Brahman- Atman, has already been made clear. 

The purport of this fourth stanza of the hymn is this. 

Using the device of accommodating any item of experience 

in parlance, the most common experience of pratikarma- 

vyavastha being an upalaksana, it is shown that a thorough 

investigation of the factors connected with the experience 

leads to the recognition that the essence of the experience is 

the very Self of the experiencer. This is ordinarily hidden, 

though expressed as 1 1 5 which when purified leads to the 

Witness-self and when divested of all the idam aspect in it, 

leads to the Sphurana, the Jyolissvarupa which is All-pervading 

and Non-dual 1 e., Brahman-Consciousness. In the second 

stanza of the hymn the discussion centres round the Satta or 
II-9 
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the Existence aspect of the things of the world including that 
of oneself and it is shown, using the devices of the cause-effect 
relation, substratum in an illusion etc. , that this is derived 
from the One Universal Existence that is Brahman. In the 
third stanza the question taken up pertains to the Bkana, the 
Shine aspect of the universe, and it is shown that it stems 
from the Universal Consciousness, Brahman The pramana in 
this respect is the Veda i e., the Mahavakya which gives rise 
to the plenary experience as taught by the Master, the Veda 
as also the Master, like Is'vara, being the same Brahman- 
Consciousness as manifest through the respective upadhis. 
This Brahman-Consciousness is Jnana shining all by Itself, 
Prajnana unrelated to anything else whatever. The Master 
instructs the disciple through the Mahavakya c That thou art 5 
3x^J?ftr, the content of which, when realised, saksatkaranat, 
would be an experience expressed by the Mahavakya c I am 
Brahman ' snf" pr^rfer. But prior to this state of attainment of 
plenary experience, however much it may be rendered 

plausible, the following difficulty is likely to be felt. This 
Brahman-Consciousness spoken of by resorting inevitably to 

language involving words like Brahman, Is vara, Tat (inclu- 
sive of the world i e , the idam as also the seeker, i.e., 
the aham) etc., carries with it the tinge invariably associated 
with such words; It is mediate; and the immediate 
experience of It, to say the least, would be extremely difficult. 
The endeavour of the fourth stanza is to remove this doubt 
and fear on the part of the seeker, accommodating him, by 
taking his disposition into account. In other words, this 
stanza shows the way to direct realisation The method is 
this — to consider the situation from the standpoint of the 
experiencer and point out to him how the Consciousness in 
him, the awareness of the immediacy of which cannot be 
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questioned at all, is the Universal Consciousness which is 
regarded by him as not immediate. To accomplish this, to 
start with, his experience in ordinary matters where his 
aham is mixed up and clouded considerably by idam is 
analysed by pointing out to him that the pramanas that he 
leans upon involve basically his Self which is other than the 
three bodies — the gross, the subtle and the causal — and is 
Consciousness that is immediate. The next step is to point to 
the Witness-self, Sakst, Suddhaham, which had been rendered 
impure due to involvement m the subtle body From this 
stand-point all experience pertaining to the three states of 
waking, dream and deep sleep would be mithya. Then it is 
pointed out that the idam does not exist at all, which provides 
him with the apavadadrsti. With this the seeker recognises 
that the idam is all asat and the language pertaming to it is all 
vikalpa Having already recognised that the satta and bhana 

of the idam are only those of the Substratum, he now realises 
that the idam is not at all there and delimiting of the true 

Self with body etc , is all a concoction. With this recogni- 
tion and the upadesa of the Mahavakya 'That thou art 5 he has 
been blessed with already, the way is clear for the rising up 
of the Akhandakaravrtti that had been submerged, which 
removes the last vestiges of ajnana by sublating both the 
aham and the idam. With this is seen that the sphurana and 
the satta of both these aham and idam are the same ; this is 
Brahman- Atman. The method thus consists in getting rid of 
the impurities in the aham in the first instance i.e., attaining 
the Saksisvarupa and thereafter sublatmg the sahsya, the 
witnessed, thereby securing the nirvikalpaka ahamsvarupa. 
Delving deep into oneself, casting off all upadhis when one 
shines all by himself along with the realisation that the idam 
is mere vikalpa is the prior requirement which enables him to 
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realise that this Svarupa of his is verily Brahman-Conscious- 
ness, as conveyed by the third line of the fourth stanza — 

This is the experience as expressed in the Mahavakya 3}f 
p^JTfijT, c I am Brahman 9 , which is secured when his very 
Svarupa as Prajnana of which be has direct awareness, is made 
known to be Brahman by the Mahavakya sprqrcijr jriR, Thus 
the process consists in the salvaging of the Ahhandakaravrtti 
by removal of ajfiana veiling the Svarupa as it were. Speaking 
of the attainment of Brahmanhood is only figurative ; 
Brahman-Atman which has ever been shining, now becomes 
manifest, as it were, in Its full glory. This jnanasvarupa is 
verily the Daksinamurtisvarupa, Daksma meaning jnana as per 
the Daksinamurtyupanisad — ^f&T&lT sfcfiT — as already pointed 
out. So it is that the Manasollasa (III — 36, 37) says — 

The realisation of this Sarvatmasvarupa, Universal-selfhood of 
the seeker l e , identity with the Brahman-Consciousness, the 
Daksinamurtisvarupa is conveyed by the word ^R: i.e., 
obeisance to the Sphurana of Atman, the resplendent 
Daksmamurti incarnate as one's own Guru — 




8. FIFTH STANZA 



SRlGURU AS THE DESTROYER OF THE 
FALSE PERSONATIONS OF ATMAN 

8.1 Introduction 

By now it has been well established on the basis of 
Srutis such as *sf!^ 5fi?f and the Mahavakyas as also by 
pointing to his experience that the Svarupa of the seeker him- 
self is what he is seeking viz., the Saccidanandasvarupa, 
Existence, Consciousness, Bliss, the Brahman, which is also 
the Svarupa of the entire universe of his experience. In doing 
so' objections raised against the import of the Mahavakya on 
the basis of the apparent pramanas like perception etc. , have 
all been answered — 

f^Tter^TIp qfecTT I as the Manasollasatikd (V-l) says. 

Inspite of pointing clearly to the real Svarupa of the 
seeker, because of exposure to activity in parlance as also 
the views of other schools, erroneous notions harboured 
previously in respect of It which is extremely subtle to grasp, 
are not unlikely to persist. The hymn condescends to protect 
him from such influence and establish him firmly in the 
Brahmatmaikyasvarupa by dispelling these wrong notions. 

8.1.1 The Qnest « Who ami?' 

It is the wide range of views in respect of 6 1 ' from the 
mundane to the denial of its existence altogether, that makes 
it difficult for one to abide in one's essential Svarupa. It is 
surprising that in this process of the search for Reality, one's 
knowledge of the fundamental entity viz., the £ I* is in 
doldrums. One has become elusive with respect to oneself I 
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Like the doubts that are entertained, there is also the 
experience of ignorance, ajnana, in respect of the 1 1 9 as c I 
do not know myself J --*7Rf ^ ^RTft. Insofar as the real 
nature of ' 1 9 is not known precisely, what is relative to it 
viz. , the decision about the real nature of c this 3 the idam 
l e., the rest of the universe, would not be precise either. It 
is the view that one holds about his very Self that influences 
the views about 'this 5 and the means for securing the knowl- 
edge about c this s etc That the idam makes inroads into 
one's view of aham is also m evidence In this confusion 
one is lost to oneself without trace, as it were, and hence one 
has to search for oneself. Also, any notion of the idam based 
on the shifting views about aham without its precise knowl- 
edge would be futile It is imperative therefore that the view 
of aham should not be infected with ignorance, doubt or error. 

8.1.2 Peculiar Nature of the Problem 

What then is the way out ? It is obvious that the search 
is to be conducted within oneself to find out the unsublatable 
'aspect' m the make up of the c changing 1 5 as hinted m the 
seventh stanza of the hymn. It is in the light of this that 
whatever is cognised as also the means of cognition must be 
understood There is the direct experience of the c 1 5 with- 
out any trace of doubt etc., as also the ignorance pertaining 
to the I Evidently, it is by leaning on the former that the 
latter is to be discerned , and not the other way about. This 
Self-effulgence is what is sell -established ^ TTftfo srfafgcT. 
This is unlike all else which requires to be established 
Neither can it be got rid of nor is it acquired afresh aftqrg- 
qr^r. One is forced to take note of this. It would be a mis- 
directed fruitless adventure to seek to know this by leaning 
on anything else, as the several investigators often seek to do. 
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While trying to ascertain the real nature of any other thing 
the seeker is confronted by many a question of the type — 
What are the experiences pertaining to it? How are they 
produced ? What are the means ? Are they valid ? And are 
not these experiences illusory ? A suitable theory is to 
be set up which can answer all such questions in a consistent 
way involving no contradictions. But no such thing is 
required here i e., in the case of one's own Svarupa. Though 
words have to be employed to speak even about this and 
this is referred to as if an object of knowledge, this is only 
indicated by the word I alone. There is no doubt about 
its self-effulgence, existence and shine, and no assumption is 
necessary. The Svarupa must be admitted even by him who 
denies it. The Svarupa is direct experience itself and as such 
does not stand in need of any other testimony. While in 
order to ascertain the real nature of any other thing, all else 
(except this Svarupa) that is employed by way of setting up a 
formalism involving postulates, hypotheses, axioms etc., is 
a mere concoction. However, m most cases the investigator 
makes no reference to this Svarupa as he is not consciously 
aware that this Svarupa is necessarily 'involved' very much m 
his formulation. The involvement is by way of the primary 
aim in all his ventures, the means employed to secure knowl- 
edge, immediacy and directness in peiception, pervasion in 
inference, harmony, non-contradiction etc., as already 
shown. That these tenets are univei sally subscribed to by 
all investigators is indicative of the fact that they stem from 
the same source viz., Self just like the universal experience 
in respect of the Innermost Self. This is the verdict of the 
Vcdanta. No other system is able to account for the situa- 
tion. How can anyone ever deny the c Light ' that is Self- 
cffulgent Attnan which bears witness to all experiences m 
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parlance — the three states of experience viz. , the waking, the 
dream and the deep sleep — the absence of the observed in 
deep sleep, the observer, the observation and the observed in 
dream, the body, the senses, the mind, the intellect, happi- 
ness etc. as though they are external objects like a pot, the 
objects of cognition like sound etc., as also their absence as 
distinguished from their decisive knowledge, doubt or mis- 
apprehension, the knowledge arising m the knower, its means 
and object and the constructs fancied by each philosopher, 
as the Brhadaranyakabhas yavarttkasara (IV — 3-6) of Sn 
Vidyaranyacarana points out — 

IW^^rafefe.^ fcf: II (54) 

lf& imfimi % n (62) 

^SgHTfcf anSteP^dl'H, || (63) 

^r^rcHF w^m ftfcfeg 1 1 (64) 

^ H 3Tlc^gferT^ || (65) 

%^fcT f^Ktsftf!^ 5T^Tt *T %^f^J! (66) ■ 

8.1.3 Admixture of 'Idam' and 'Aham' 

Thus, though the Svarupa impresses itself inevitably on 
everyone, permeating every activity of his and can never be 
set aside, still it cannot be said that there are no questions 
pertaining to it at all. This is evident from the answers 
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given ordinarily when one is asked as to who he is. In such 
replies as £ I am a man 5 etc., there is seen to be a lot of 
admixture of what is experienced as idam with aham. Also 
the aham is sought to be understood starting from somewhere 
else viz., some aspects of idam taken from parlance tenta- 
tively but whose real nature remains unknown as yet. This 
is verily an inverted process as all experience of the idam 
stems from aham as the starting point, the aham itself being 
self-established. In order to be relieved from such a situa- 
tion, the aham must be rendered completely free of all aspects 
of idam that influence it even in respect of the seer-seen 
relationship. This 'detachment 5 is vital for being established 
in oneself first of all as also to take note of the idam with- 
out favour, prejudice or prepossessions. It being the very 
self of the investigator and self-established, there is no ques- 
tion of attaining It afresh by originating, securing, transform- 
ing or purifying it — Sc^fe, mftf, fq^HT, SRTO — and as such, 
karma or upas ana which is also mental karma would be of no 
use in this respect. Though ever-attained, It is as if not 
wholly attained. One has to contend with experiences 
like those expressed as 3?fTr%j *irffr 'I exist, I shine 5 etc., 
which are not infested with doubts etc , as also those 
expressed as JTTRf T SfRTfo ' I know not myself 5 , 3T|H^: e I am 
ignorant'. In other words the situation is this — while it 
might be said that there is awareness of oneself m a general 
sense, one does not know one 5 s pure un contaminated Svarupa 
precisely with its distinguishing characteristics. Under such a 
circumstance, whatever one asserts about one's Svarupa stems 
naturally from this ignorance. That there are so many 
views as put forward by different schools about the nature of 
Self, is also ' < of this situation. The lure of the 
objects of Jie medley of views make it difficult 
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for the comparatively less competent individual to abide in 
Self even when made known clearly. Ever most patent as it 
is, astonishingly no account is taken of Self either by the lay 
or the learned It is veiled, as it were ' 

8.1.4 Various Views Regarding (lie Self— Fifth Sfanra 

The endeavour of the hymn is to enable the investigator 
to dispossess himself completely of the false personations of 
Atman and to establish him firmly in his own pure innermost 
Svarupa. Towards this end, the hymn specifically undertakes 
to consider the various views regarding Self, with pointed 
attention It is declared that the multiplicity of views about 
Self is due to ignorance, Maya — 

[Obeisance to Him Who destroys the mighty delusion set up 
by the play of the power of Maya because of which people like 
ignorant women and children, the blind and the stupid, regard 
the body, the vital air, the senses, the fleeting intellect or the void 
as Self and engage themselves m vain and violent disputations, 
to that resplendent Daksmamurthy incarnate in the glorious 
figure of one's own Guru ] 

The Sutrabhasya (1-1-1-1) quoted already along with 
the relevant Svaiajjasiddhi Uokas refers to these views — 
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In conformity with this says the Siddhantabindu introducing 
the first of the Dasasloki — 

m ^u^far tIwtPt ^rft ^cn% im ^rafe l 

[The materialists, the followers of Carvaka, hold that the 
sense of the term ' thou ' is the four elements (earth, water, fire 
and air) combining to form the body Some followers of the 
same school hold that 1 each of the organs, the eye and the 
others ' is sentient and as Atman Others think that It is all the 
sense organs taken collectively Some believe that It is the mind, 
others say that It is the vital air Some followers of Sugata 
(called Buddhist Idealists) hold that It is the momentary 
consciousness The followers of the Buddha, called Madhyamikas 
hold that It is the void The Digambaras or Arhatas believe 
that Atman is different from the body, the organs etc , and is of 
the size of the body The Vaisesikas, Naiyayikas and the 
followers of Sri Prabhakarapada, the Acarya of one of the two 
prominent schools of Mimamsa, hold that Atman is an agent and 
therefore an experiencer too , He is inert by nature and is Omni- 
present Others l e , the followers of Sri Kumarilabhattapada 
(the Acarya of the other Mimamsa school) say that Atman is an 
agent, an experiencer and is Omnipresent, but He is inert and 
yet of the nature of Consciousness The followers of the Safikhya 
and the Toga schools (established according to tradition by sages 
Kapila and Patanjah) believe that Atman is the enjoyer only 
(and not the agent) and is of the nature of Consciousness only. 
In addition the Patafijalas assert the existence of an Omnipotent 
Isvara, as distinguished from the other Purusas. The followers of 
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the Upanisads hold that Atman comes to be regarded as an 
agent, enjoyer etc , on account of Avidya , but in reality, It is 
without qualities, and is Supreme Bliss and Consciousness ] 

Introducing this stanza five of the hymn, says the 
Tattvasudha — 

I wrfo fcTSTpT &$tst %%\s% ^i^r^iftf?r 

[Here some say — All that has been said so far is like a 
painting without a background wall, for there is no Atman at 
all different from the body, and the experiences such as ' I go 5 , 
'I stand', 'I am stout', 'I am lean' point to the experience of 
the body itself as ' I ', the Atman. Brushing this school aside 
some others say — since on the departure of the jivdtma the body 
is seen to be dead and also because experiences such as ' I speak, 
see, hear ' are m evidence, the sensory and motor organs them- 
selves are Atman Still some others of somewhat clear intellect 
speak of the prana itself as Atman, since even though the organs 
are impaired, the individual is seen to be living when the vital 
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airs are in evidence, and not otherwise and also because of 
experiences such as e I am hungry ' and * 1 am thirsty \ Others, 
however, hold that since just like the external air breath is also 
but insentient, it cannot be the experiencer etc , and as such mind 
itself as the sentient experiencer is Atman. The Yogacara on the 
other hand prattles — since the mind which is experienced as 
'mine 5 cannot be Atman, momentary knowledge which is experi- 
enced as £ I ' and which is synonymous with the intellect is the 
transmigrating Atman Refuting this, yet some other shouts — 
since the momentary knowledge is transitory like the flash of 
lightning among the clouds, it cannot be Atman, and since in 
deep sleep even this knowledge is absent and nothing else is in 
evidence, Atman is nothing but the void All these quote some 
Sruti or the other here and there in justification of their schools. 
Likewise, many others put forward different opinions about the 
nature of Atman ] 

8.2.1 Charvaka View — Gross Body is Itself Atman, Perception the 
Only Pramana 

In respect of the Carvaka who holds that the body is 
Atman, the Manasollasa says (V— 1 to 6) — 

f9t Sftsff ^ |(TF i^5ft^q& I 
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[Perception is the sole pramana, the four elements alone are 
real, liberation is none other than death, gratification of desires 
and wealth are the goal of man. 

There is indeed no Isvara, the creator, vain is all talk of the 
other world. 

If Atman exists apart from the body, let it be seen like a pot 
m front It is the body that is perceived as short, or tall, as 
youth or child 

The six changes of phenomenal existence — being, birth, 
growth, change of form, diminution or decay and death — all 
these pertain to the body 

Distinctions of caste and religious orders are based on the 
bodies alone , such sacraments as birth ceremony are enjoined 
with reference to the body alone , and it is with reference to the 
body alone that the Sastras pronounce benediction — ' May thou 
live a hundred years' Thus does the small-witted Carvaka 
delude the world ] 

8.2.2 Sentiency Result of Combination of the Four Elements 

In respect of this Garvaka, says the Bhasya on the 
Sutra (3-3-30-53)— 

differ, ^"f^r %| ^tr^ i ^ g ^rwtt %fcr jtRt- 

^™ ^I^^Rf 3TR# ^Tfefi^ zffi far ^m] 
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[Some deny the separate existence of Atman on account of 
its existence being dependent on the existence of the body 

Here now some Lokayatikas (Carvakas) who identify Atman 
with the body itself are of the opinion that there is no Atman 
distinct from the body. Under this belief they consider it 
possible that although sentience is not seen to belong to the 
external elements such as the earth, taken either severally or 
collectively, yet it may belong to the elements combined to form 
bodies and they say that sentience is but consciousness arising 
from them like the power of intoxication (which arises when 
certain materials are mixed in certain proportions) and that a 
man is nothing but the body endowed with the quality of 
sentience. They also assert that, apart from the body there is 
no Atman capable of going to heaven or attaining liberation and 
that the body itself is what is conscious, Atman. For this 
assertion, they adduce the reason — 'its existence being dependent 
on the existence of the body'. Anything whose existence 
depends on the existence of another and which ceases to be when 
that other thing is not there is ascertained to be an attribute of 
the latter, as for instance, heat and light are attributes of fire. 
Attributes such as the vital force, activity, sentience and 
remembrance are held to belong to Atman by those who believe 
in a separate Atman These too are perceived as being m the 
body and not outside; and since an abode of these qualities 
different from the body cannot be established, they must be 
the attributes of the body itself Hence Atman is not different 
from the body.] 

The Svarajyasiddhi while introducing the sloka (1—29) 
says — 
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sj^Tsffer i ftgrrcfr i^tBt, ftsrft, ^Rift, mti qg«$tss- 

[In this context those who hold that the body is Atman say * 
" It is only the body that shows up m the 'I'-experience and 
not anything else inside the body like curd in a pot. And it is 
therefore that stoutness, fairness of complexion, desire, knowledge 
etc , are experienced by the learned and the lay alike as abiding 
in the same locus that is the body as evidenced by the expression 
of experiences such as 'I, the stout and fair-complexioned, desire, 
know etc 9 Characteristics of different substantives are not 
experienced as abiding in one and the same locus. No experience 
such as 'sweet pot is conch-necked curd' is in evidence. The 
experience such as 'the crystal is red' is sublated when the crystal 
and the red substance are separated from each other. No one 
ever has the sublating experience as C I am not a human being', 
for even the learned have experience such as- 1 1 go, stand, jump, 
I am brdhmana, a human being' Even though sentiency is not 
perceived m the (four) elements, earth etc , either severally or 
collectively, yet it will be perceived m the elements combined to 
form the bodies, just like the power of intoxication which is 
perceived only when the drugs, seeds etc , are fermented into 
liquor , or like the appearance of redness in the betel mixed with 
lime, nut, bark etc Also knowledge etc , are attributes of the 
body, since, as a rule, they are seen to be dependent on the body. 
Therefore it is that they say e the sentient individual is the body' . 
If they are regarded as attributes of any entity other than the 
body, it is tantamount to abandoning what is in evidence and 
concocting what is not, therefore the body alone is Atman".] 
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8.2.3 Inference etc., not Valid 

As against the standpoint brought out in the Jyotir- 
brahmana (Br. U. 6-3-6) and aided by inference as shown 
in the Bhasya — that the Light that is Atman, which is quite 
unlike the physical lights such as the Sun that are outside of 
the body, is non-physical and is inside — objections are raised 
by the so-called materialist, Carvaka, who maintains that the 
body itself is Atman, as the inference employed by others is 
fallacious since the well-known fact of observation that the 
body and the aggregate of senses and the lights such as the 
Sun, which help them in respect of their parlance, are of the 
same physical nature and also that the 'lights 5 that are cited 
are all outside. The statement — that because the Light that 
is Atman is internal and is not perceived, it is different from 
lights such as the Sun — is falsified in the case of the eye etc., 
for, these which are not perceived and are internal are also 
physical in nature. 

Again, he continues to say that the existence of the 
Light in question is seen to depend on the existence of the 
body and the senses and as such, inference if resorted to can 
lead only to the conclusion that the 'Light 5 is only a quality of 
the aggregate. Moreover, perception cannot be nullified by 
inference and it is seen that this aggregate of body and 
organs, sees, hears, thinks and knows. If the other ' Light 5 
helps this aggregate just as the Sun etc., do, it cannot be 
Atman, any more than the Sun and the rest. Rather, it is the 
aggregate of the body and the organs which directly do the 
functions of seeing etc , that is Atman, and none else, for 
inference is invalid when it contradicts perception — 

q^qfiT ^ f^Wrfcf ^ | qfc ^f^T^T^- 

11-10 
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Also says the Brhadaranyakabhasyavartikasara (IV-3-6) per- 
taining to the Jyotirbrahmana — 

^a^cfi jMftsn ^imrs^i n 
^T^il^^ri^rfera^^ I! 

cBl ft^lc^cqiftq- 5fw*EIT^ || (46-53) 
wherein is pointed out in addition, that sentiency must be 
regarded as the quality of the body m the same way as 
blackness etc , of a serpent is a quality of its body Death is 
explained as the exit of one of the elements forming the body 
viz , the air. The contention that self is different from the 
body as the basis of the recollection, pratyabhijna, e I who have 
seen the dream body am now seeing this body of the waking 
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state 5 is refuted by saying that dream being a delusion, so is 
the recollection based on it and therefore not a pramana . 

Carvaka also holds that inference cannot be pramana 
at all as it cannot be free from fallacies, and vyapti cannot be 
established etc Even if it is accepted as pramana inference 
only shows that the light that is Atman is only physical in 
nature as has been pointed out. Even he who swears by 
Sruti (which being a human composition cannot be pramana) 
should take note of Srutis like — 

$m*H ngwr cri%rg fwifir i ?r mftft i 

(Br. U 6-5-13) 

[The Self comes out of these elements and is destroyed with 
them , thereafter, there is no trace of him ] 

Also upamana (comparison) etc., are no praman as at all. 
Thus direct perception is the only pramana. It is also pointed 
out as additional evidence m favour of the Carvaka system that 
particular preparations of food and drink e.g , brahmighrta, 
develops the intellectual faculty (vide N) ayamanjari ) ; also 
that starvation results m loss of memory which is regained on 
taking food, is in general experience. This is also alluded to 
m the 3ruti (Ch U. 6), in relation to Svetaketu ; expressions 
of the type c my body 5 vm which may appear to 
convey that Atman is different from the body, are not to be 
understood in the primary sense, but must be regarded as 
usages of the type * The body of the girl carved in stone 5 — 
Plc;r<|f5l3TO: $rfte*L Again recollections as pertaining to 
other individuals such as 5 This is that Devadatta ' $\sA 
^xli refer to the person as the body itself. The verbal 
roots sftcr and sjs pertaining to living and dying refer to the 
retention m and exit of the vital air from the combination 
of the elements i e., the body sf)^ Rm^ot, mn&ft also 
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show that it is the body that is Atman. In like manner, 
many other evidences are adduced in favour of the system 
and the criticisms against it answered as well. 

The gist of what is given m the Sarvadarsanasahgraha and 
what are said to be the Sutras pertaining to this system is on 
these lines. There is no Atman apart from the body. The 
body is made up of only the four elements viz , earth, water, 
fire and air, there being no fifth element like ether. There is 
no pramana other than direct perception. There is no heavenly 
bliss apart from the material happiness. The sense organs 
are not apart from the body ; the particular regions of the 
body themselves being referred to by the respective names like 
eye etc., Prana is only the air moving about m the body. There 
is no liberation apart from death. There is no hell apart from 
the suffering caused from the prick of a thorn etc. There is 
no Lord apart from the king. There is no human goal apart 
from the assimilation of wealth and gratification of the senses. 
There is no Sastra apart from Arthasastra and Kamasastra. 
The observance of varnasramadharmas leads nowhere. Attain- 
ment of pleasure alone is what is prescribed. Prohibition 
pertains only to the warding off of suffering. There is no 
karma apart from eating and excretion. There is no birth 
other than the present one etc. 

8.2.4 Lokayatikasutras 

Some of the Sutras may be quoted here — 

§*r«acT*r foosrif^ ^rf^^ | 
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8.2.5 Charvakamata Termed Variously 

The name Carvakadarsana is sometimes said to have 
originated because of the name of one of its expounders, 
Carvaka. It is also understood as the equivalent of c sweet- 
tongued 5 — cam vaka — since its doctrine is characterised by so 
much of superficial attractiveness. Being in consonance with 
widely held opinions in the world, it is also called Lokayata- 
darsana Because of the abolition of causality altogether, it is 
described as accidentalism, Yadrucchavada or Animittavada. 
Since there is no external governing principle and everything 
is self-determined, being inherent in the very nature of a 
thing, it is termed Naturalism or Svabhavavada. Since there is 
no such thing like an efficient cause for anything, it is called 
Mirapeksavada. Since the experiences of pleasure and pain 
occur without one's desire, effort or even anticipation, it is 
called Prasahgikavada, Occasionalism. Since like 'location 5 , 
duration 5 is also associated with a thing, it is also referred to 
as Kadacitkavada. 

About the other views in respect of Atman mentioned 
in the hymn, the Manasollasa (V — 6, 7, 8) gives — 

t 
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[On the basis of experiences expressed as * I breathe, I live, 
I am hungry, I am thirsty ' etc , some conclude that prana is the 
Atman From experiences of the type *I hear, I see, I smell, I 
shake', some rise higher and look upon the sense organs as 
Atman. On the strength of the notion 'I understand others 
regard the intellect as Atman ] 

These views are mentioned here by way of indicating 
various other views as well, which are discussed in the 
Vivaranaprameyasangraha, the Nyayaratnavah etc 

8.2.6 Charvaka's Venture Based on Pratyakshabhasa etc. 

The Pancadah (VI— 5 8 to 101) gives an account of the 
various views It is pointed out how the learned and the lay 
are deluded alike because they disregard Sruti and cling 
obstinately to their so-called rationalising powers alone. With- 
out trying to understand the purport of the Sastra, by picking 
a statement here and a statement there, some of them use the 
Sastra to support their own preconceived notions, thereby 
distorting its intention — 

8.3.1 Successive Developments by Refuting the Earlier Ones 
at Each Step 

The Vedantasara, for example, says — 
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Similar accounts are given elsewhere as well. In the light of 
these, the situation in general may be portrayed thus — the 
too simple-minded says that the son is Atman because there 
are Srutis like ' Oneself is verily born as the son 3 because 
the son is as dear as oneself and also because when the son 
prospers or suffers one feels that one does prosper or suffer. 
The Carvaka, on the other hand, says that the gross body is 
Atman because there are Srutis like 'That verily is Atman 
which is made of the essence of food 3 because a person is 
seen to flee from a house on fire even leaving his son behind 
and also because of direct experience like ' I am stout ' , c I 
am lean 3 In this connection says the Pancadasi (VI-60, 6 1 ) — 



8.3 



152 



[Lokayatas and ordinary persons, relying only on what is 
apparently perceived by the senses, cite also 6ruti where the 
doctrine that Atman is the sheath of food is declared, to make 
their theory appear plausible , they also cite as authority 
Virocana's view that Atman is verily the body ] 

8.3.2 Refutation of the View That Body is Atman 

But if the body be regarded as conscious, then the 
different parts of the body (hands, feet etc.) or its consti- 
tuent atoms must be admitted to possess consciousness. And 
if different parts of the body be conscious, then every single 
body should consist of innumerable knowers as each indivi- 
dual part will be a knower. But this cannot be proved. On 
the other hand, the cognition 'the I who sees by the eye also 
hears by the ear 5 shows that there is only one knower in a 
single body, as is pointed out, for example, m the Bhasya on 
the Nyayasutra (3-2-37) J5>rl Vacaspatimisra writes in the 
Bhamah (3-3-3-53) that no action can be performed by a 
body which has different knowers because the knowers 
have often different motives. It cannot be said that 
they must always have a unity of purpose. Further, the 
body as a whole will be m danger of losing its solidarity if 
the different parts or knowers move m different directions. 
This also refutes the contentions of modern scientists that 
e thought is secretion of the bram 5 , ' thought is as much a 
function of matter as motion is 5 and that 'thought is the effect 
of the conjoined action of many material entities endowed 
with forces like electrical and magnetic'. It may also be 
mentioned that the viewpoint of fundamental modern science 
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itself, particularly of physics, on which such contentions are 
supposed to be based, has changed beyond recognition to 
such an extent as to leave no scope for them 

It is also pointed out by Sri Udayanacarya in the Kusu- 
manjah (1-15) that if the body be the substratum of 
consciousness, then the phenomenon of memory will remain 
inexplicable, for, the body changes continually as it grows 
etc , and also because of contingencies such as the foetus 
remembering the experiences of the mother. 

8.3.3 Senses as Atman 

Dissatisfied with this view, other Lokayatas apparently 
of better intellect, observing — that m the absence of the 
functionmg of the senses, the body ceases to move etc , and 
there is no cognition of colour etc. I that the co-presence 
and co-absence of the senses with cognition is explained more 
suitably by assuming that the senses are the material cause 
and not the instruments of cognition ; that death ensues i.e , 
the body perishes when the'jiva 5 i.e., the senses, is no 
longer there (Pancadah VI-62-64) ; that there are gratis 
like ' those senses indeed came to father Prajapati and said 5 
etc. , and that there are experiences such as C I hear, I speak 5 
as also e I am blind and I am deaf 5 — say that ^S^ki the 
senses on which the activities of vSH*f|=Pf> the body, depend, 
and which are different from the gross body, are Atman — 
sqsfteq^r^feqTqmTc^c^fofcT ! (Vedantasarattka by Sri 

Apadeva) The experiences such as C I am stout 5 are because 
of erroneous identification of oneself with the body, while the 
experience e my body 5 points clearly that Atman is different 
from the body. None, however, has the experience C I am 
body 5 sq^ ^ . They also say that it is not that the senses are 
non-sentient, since disputes among themselves etc., are 
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mentioned m Srutis (Pra U. 2 ; Br. U. 3-5-21, 22 ) Br U 
8-1-7 ; Cha U. 5-1-6) 

The details in respect of this view viz , the consequences 
of regarding each sense organ as Atman, which would mean 
many Atmans m one and the same body, as also the view that 
Atman is the aggregate of all the senses abiding in the body 
are discussed, for example, in the Vivaranaprameyasangraha (l) 
and the Nyayaratnavali (l) wherein their untenabihty is 
shown Again, memory, for example, of the taste of a sour 
fruit, which makes one's mouth water on its being seen or 
smelt cannot be explained on the basis of the senses as Atman, 
as it is neither the sense of sight nor that of smell which had 
previously experienced the taste , so also the fact that an object 
may be remembered even when the concerned sense organ has 
been destroyed Also, if there are many selves m the same 
body, recognition of the type e the same I that formerly saw the 
colour, now hears the sound' cannot arise. If it is said it is 
possible merely because of their being located in a single body, 
there would arise the contmgence of such a recognition even 
among those located in the same house. The danger of the 
body losing its solidarity etc., m case there are many knowers 
in the same body, already pointed out, would arise here as well. 
Also, it is prolix to assume many selves if things can be 
accounted for on the basis of a single self in a body. There- 
fore, Atman which cognises and remembers objects of all 
senses, and which is wholly distinct from the senses must be 
admitted {Nyayabhasya 3-1-13, 14). 

8.3.4 Prana as Atman 

Hence a third type of Carvaka holds that prana is Atman 
and not the senses, since the jiva survives even though the 
sense of sight etc , may perish ; and the prana is wide awake 
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even when the senses go to sleep, whereas the senses ^<7^^ 
do not function when pi ana STsfcq is not vigorous because of 
loss of food — 3q*fr^r^TTTO? 37Tc^c^L I (Vedantasaratika) 
and also because of direct experiences £ I am hungry, I am 
thirsty ' etc The experiences such as s I am blind 5 are 
because of erroneous identification of oneself with eyes etc., 
while the experience c my eyes' etc., and the absence of 
experiences like * I am eyes 5 point clearly that Atman is 
different from the senses. Srutis also declare — c In the city of 
this body, the pranas are awake 5 , c the senses, during sleep, 
dissolve in prana and arise from it to wakefulness ; hence it 
is supreme e Another and yet inner self is made of prana — 

wum Q3tffiFR;3\ ^nrfer (Pra. U. 4-3), <Tc3m srcsr ^fag^w 

^ Ti^ d^c^ (Br.U 3-5-21), 37?%^* 3qreqr OTTO (Tai U.2-2). 
This is also the view of the worshippers of Hiranyagarbha 
(Pancadasi VI— 55, 56). But when the prana is active to the 
fullest extent in deep sleep, it does not direct the senses and 
there is no response of this prana to a call from outside (Br.U. 
4—1 ) which would never have been so if prana were Atman. 

8.3.5 Manas as Atman 

A fourth type of Carvaka as also some other upasakas 
say that manas is Atman, the knower, because of Srutis like 
c Another and yet inner self is made of manas* ; because when 
3q*ftsq manas is quiescent as m swoon etc., sqsfta^ pi ana is also 
not m evidence, the activities of prana being dependent on 
the mmd, as the Vivarana says iFTtsffae37c^ OTf%: and also 
because of direct experience such as e I desire 5 , fi I doubt 
Prana, however, is erroneously regarded as Atman ; experi- 
ence is *my prana' and not C I am prana 3 . Also prana is not 
an enjoyer while the manas is ; Smrti also says that manas 
alone is the cause of bondage (Pancadasi VI-67, 68) 
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8.3.6 Buddhi as Atman 

Still some others point out that manas is only an organ 
of internal perception, of pleasure, pain etc. ; and this 
instrument of knowledge cannot be the knower (Nyayasutra 
3-1-17) Hence buddhi is Atman because of Srutis like 
'Another and yet inner self is made of vijnana because the 
experience is c my mind' and not C I am mind' and no instru- 
ment can function without an agent and also because of 
direct experience such as 'I am the doer 5 , *I am the enjoyer 3 . 
Also manas is the mode 'this'— f^ff%, of the internal organ ; 
and is grounded in the mode c 1 3 3Tf ff%, which is the alaya- 
vijnana which is cognised to be produced and destroyed every 
moment and it is this momentary consciousness that is Atman. 
So say the Buddhist vijnanavadms. It is also declared that 
the entire samsara including origination, destruction, pleasure 
etc., belongs to the vijnanamaya (Pancadasl VI-69 to 73). 

Nor is this Buddhist conception of Atman as a series of 
momentary consciousness tenable because it cannot account 
for the consciousness of Atman as a permanent entity and as 
such, bondage would pertain to one and liberation to another. 
Again, cognition, desire, volitional effort, impression, memory 
etc , must all have the same locus, as for example, the seeing 
of a banana, experience of its taste, the resulting happiness, 
again the sight of another banana, remembrance of the 
pervasion, inference that the fruit is the cause of happiness, 
desire for it again and volitional effort to secure it. At all 
these eight moments one and the same permanent Atman 
should persist, as the Vwaranopanyasa (1-4) points out — 
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Moreover if both the knowing subject and the known object 
be fleeting ideas, the act of perception cannot take place and 
judgement reasoning, self-conscious reflection etc , would be 
absolutely impossible. 

8.3.7 Prabhakara and Tarkika View— Atman, Agent-Enjoyer 

Therefore the followers of Sri Prabhakara and the 
Tarkikas assert the existence of Atman as a permanent entity 
which is the doer and the enjoyer and say that buddhi is not 
Atman because no one has the experience C I am buddhi'. The 
non-scntient is Atman which according to them is pointed 
out by &rutis like 'Another and yet inner self is constituted 
of bliss 5 because buddhi and other qualities are seen to merge 
m the non-sentient ; and also because there is direct experi- 
ence such as C I am ignorant', C I am conscious 5 [Pancadasi 
VI-77). They say that consciousness is only a quality just 
like desire, aversion, effort, virtue, vice, pleasure, pam, their 
residual impressions etc., all of which arise in Atman (whose 
real nature is msentience) owing to adrsta } and leave Atman 
in deep sleep during which adrsta is destroyed when it is the 
anandatnqya that remains ovei . Atman here is not, however, 

of the nature of bliss but is the substrate of happiness. Accord- 
ing to Nyqyavaisesika, the pure Atman is not perceived (Njaya- 
bhasya 1-1-9, Vaisesikasutra 8-1-2) but inferred as that 
substance, dravya, in which inhere qualities like knowledge, 
desire etc , which do not inhere in any other substance. 
Though perceived as the 'I 5 amidst the cognitions 'I am 
happy > I do , I enjoy etc., still it is not perceived as the 
pure Atman. According to S>ri Prabhakara, Atman is 
insentient by nature, but is the substrate of consciousness 
{Kyayaratnavah-l) . Cognition is a triune process at once 
revealing itself, Atman as the agent and Atman itself as the 
object of cognition. 
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8.3.8 Bhatta View— Atman, Consciousness-cum-Insentiencc 

But the followers of 3n Kumarilabhattapada point out thai 
Atman can never be revealed even as the substrate of cogni- 
tion just as the burning part of a fuel is identified with burn- 
ing itself and not revealed separately as the substrate of burn- 
ing {Manameyodaya-92) Hence they say that consciousness 
associated with ajnana is Atman because there are Srutis like 
the Manduhjopamsad which, referring to deep sleep, say — 
' Solely the essence of consciousness and abounding m bliss % 
because there is consciousness as well as unconsciousness m 
deep sleep and also because there is direct experience *I do 
not know myself. Thus they say that the anandamaya which 
is Atman is consciousness-cum-insenticnce. The memory m 
sleep I was unconscious' can arise only because of experience 
of unconsciousness in sleep which shows that though not mani- 
fest, consciousness is inherent in Atman even during sleep 
The Sruti declares that c m deep sleep there is no loss of the 
seer's vision, being indestructible ' — 

*T fi[ B^ffqf^cfl ^s ^ Hl fa^ I (Br. U, 6-3-23) 

Like the glow-worm, thcicfore, Atman is a composite of 
consciousness and inertness. (Pancadan VI. 94—97). 

8.3.9 Sunyavada—Void is Atman 

Another Buddhist says that 'void 3 is Atman because 
there are Srutis like 'This was only non-existence at iiist' 
because there is nought m deep sleep and also because of the 
feeling l I was non-existent while asleep 5 which is reminiscent 
of non-existence of Atman then The entire universe com- 
prising of consciousness and its object is a fabrication in 
naught, a myth (Pancadast—Vl. 74, 75) 
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8.3.10 Sankhyavada — Consciousness as Atman 

The Sankhyas, however, assert that Atman is of the 
nature of Consciousness since the dual nature is unintelli- 
gible m the case of Atman which is homogeneous and with- 
out parts (Pancadasi VI 98-101). As such neither can 
Atman assume doership by itself nor can doership be imposed 
on It. Unlike sentience, doership is not natural to Atman as 
otherwise there would be no possibility of liberation. 

Thus Atman is unattached, self-luminous and immutable 
and for this very reason Atman is not the doer but only the 
enjoyer ; the quality of being the enjoyer is of the nature of 
experience generated from pleasures and pains which are 
attributes of buddhi owing to want of discrimination ; and 
this experience is undoubtedly real — 

§^:^p3?r fwTHP*TT gferafwj wR^ehlq^l^Rngw- 

ff ^TItRc^, m ^WfiJitU II {Nyayaratnavah-\) 

8.4.1 Size of Atman, Reality and Eternality 

There is dispute also with regard to the size of Atman. 
The Antaralas assert that it is atomic since it runs even m 
the subtlest of veins and point to the Srutis such as 'Atman is 
smaller than atom' — OTftarfaT^ (3ve. U. 3-20) 'This 
atomic Atman is to be known by the mind 5 — ^S^rfiTT 
%cisr %fecisq: (Mu U. 3-1-9), 1 The jiva is to be understood 
as a hundredth of one hundredth part of the hair at the end 

of the tail 5 — ^rsresTcRnrer ^Tcrer ^ *rT*it sffasff fatter- 1 

(6ve. U 5-9). 

The Digambarajainas argue that Atman is of medium 
size since consciousness is observed to pervade the whole body 
from head to foot as there is the Sruti that Atman entered 
the body upto the very ends of the nails — H f ^ jjfag 3}T 



8.4 



160 



j^Wp-t?: (Br. U 3-4-7) The travelling in the minute veins, 
however, is done by its parts just as the physical body when 
putting on a coat enters it by its hands Even the entering of 
smaller and larger bodies in various births is possible by the 
coming m and going out of the parts of Atman. 

If Atman is of the size of the body and composed of 
parts, then like a pot, it would be subject to decay and destruc- 
tion and therefore cannot be eternal, and there would be the 
contingency of destruction of karma done without yielding 
fruits, and other defects. Thus Atman is neither atomic nor 
of medium size but partless and all-pervasive like the all-pene- 
trating ether, as per the &ruti- WT%TSFKZ$*13% fatti {Satapatha- 
brahmana 10-6-3-2) and ft r W ft$m (Sve. U. 6-19). 

Also, in respect of reality and eternality of Atman, it is 
pointed out in the Siddhantabindutiha by Sri Abhayankara- 
vasudevasastn that there are two viewpoints viz., the one 
that Atman is not eternal and the other that Atman is eternal. 
Non-eternality is also of two kinds — real and false. According 
to the views of those right from the Carvaka including those 
that hold that Atman is of the nature of momentary consci- 
ousness, Atman is real but not eternal, while according to the 
Madhyamikas, Atman is false. Even eternality is of two 
kinds, changing and unchanging. The Digambaras hold that 
Atman is changing and eternal while the Vaisesikas etc. , and 
the Vedantms hold that Atman is unchanging, Eternal — 
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8.4.2 Refutation of Other Views by Vedanta 

Vedanta, however, refutes all the other views outlined 
so far, in respect of Atman. In this respect the Vedantasara 
says — 

5^whi$S ^^^gms^^miHMTg^^f^g^^^r- 

[It will now be shown how these, son etc , are not Atman. 
That son etc , are not Atman is clear from the fact that among 
the misleading quotations from Sruti, fallacious reasonings and 
erroneous experiences mentioned by the too simple-minded and 
the others, the earlier one — Sruti, reasoning or experience — is 
seen to be untenable in the light of the later one. Moreover, 
all these, beginning with son and ending with the void are 
indeed other than Atman because the Sruti cited, reasonings 
and experiences mentioned in favour of each one of them are 
opposed to the weightier Srutis, reasonings and experiences The 
weightier Srutis are 'the internal' , 'not stout 5 , 'not the eye', 
'not prana\ 'bereft of manas\ 'not a doer s , 'Consciousness', 
' Consciousness alone ' Existence 5 etc The more rational 
reasoning is that son etc , upto the void are of transient nature, 
which like a jar are insentient and therefore depend for their 
revelation on Consciousness. Also theie is the unsublatable 
experience of the enlightened as *I am Brahman 5 . Thus the 
experience of those who have secured the Vedantic enlighten- 
ment, is that the Inmost Self is Consciousness alone which 
reveals each one of these several things and which, in Its 

essential nature, is Eternal, Pure, Intelligent, Free and True.] 
11-11 
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8.4.3 Body not Atman, Pratyaksha not the only Pramana— 
Refutation of Charvakamata 

Refuting the view that the body is Atman, says the 
Bhasya on the Sutra (3-3-30-54) — ^ft^^RPfffe^ 

ftraCTE *r jpfis #cpt *rkt, OTwR^cftfcf q*: 

SRS^U 3{fq^ ^qi t^M ' \^fr 3^, 
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[But not so ; there is separation of Atman from the body, 
because Consciousness may not exist even when the body exists, 
as m the case of cognition 

The assertion that Atman is not separate from the body 
cannot be maintained Atman can only be separate from the body 
since Consciousness does not exist even when the body is there. 
If, from the fact that the attributes of Atman are there when the 
body exists, it is concluded that these attributes pertain to the 
body, then why should it not also be concluded that they are 
not the attributes of the body because of the fact that they are 
not there even when the body is present, they being different 
from the attributes of the body, for attributes like colour etc., 
which belong to the body last as long as the body persists but 
activities of the vital force are not there after death even though 
the body exists, and such attributes of the body such as colour 
are perceived even by others but not so are the characteristics of 
the Self such as Consciousness, memory etc. ? Moreover the 
existence of these attributes can be conclusively determined as 
long as the body is in a state of living, but their non-existence 
cannot be so determined from the non-existence of the body, 
for, even when this body has fallen, it is possible that on 
transmigration to some other body, these attributes of Self may 
well persist Even a doubt in respect of the opponent's stand- 
point is sufficient to preclude it from being accepted 

Again the opponent must be questioned as to what he 
regards the nature of this consciousness to be, which he assumes 
to spring from the elements, for the materialist does not admit 
the existence of any principle other than the fouf elements. 
Should he say that consciousness is nothing but the perception 
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of the elements and what springs from them, in that case these 
elements etc , being objects of perception, sentience cannot be 
their attribute since a thing cannot act on itself. Fire though hot 
cannot indeed burn itself, nor indeed docs a dancer, trained 
though he be, mount on his own shoulder And certainly, 
consciousness which is an attribute of the elements etc , cannot 
render them objects of itself, for neither one's own colour nor of 
anything else is perceived by colour etc., whereas the elements 
etc , on the other hand, whether external or belonging to the 
body, are perceived by Consciousness Hence just as the existence 
of this consciousness of which the elements etc , arc objects is ad- 
mitted, so also must its scparateness from them be admitted. Self, 
according to us, is of the very nature of Consciousness, and as 
such, separate from the body and It is eternal because 
Consciousness is uniform by nature and also because of the 
recognition of Self as the perceiving agent even when in associa- 
tion with another state as revealed by experience of the type ' I 
saw this ' , and it should be so if memory etc , arc to be 
accounted for. 

As for the argument that since consciousness occurs in the 
body it must be an attribute of the body, it is refuted in the 
manner already explained. Moreover perceptual knowledge 
occurs only where there are certain auxiliaries such as lamp and 
not where these are absent , but it docs not follow from this that 
perception is an attribute, for example, of the lamp itself, or the 
like Analogously the fact that perceptual knowledge occurs 
where there is a body and not where there is none docs not 
imply that it is an attribute of the body for, like lamps etc , the 
body may be used as a mere auxiliary Nor is it even true that 
the body is absolutely required as an auxiliary of perception for, 
in the state of dream while the body lies motionless, manifold 
perceptions arc m evidence The view of Self being something 
separate from the body is therefore free of any objection ] 

The Brhadaranyakabhasya (6-3-6) having outlined 
the Carvaka view as already mentioned, now proceeds to 
refute it on the following lines — If the perceiver were the 
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body as the Carvaka says, m a dream one would not see 
things already seen in the waking which holds as well in the 
case of one who has become blind This proves that he alone 
who sees m a dream only familiar things, also saw things 
before while the eyes were there ; and it is not the body that 
saw, in agreement with the recollection of even the blind as 
* Today I saw in a dream the Himalayan peak I had seen 
before s . Similarly in the case of remembrance, he who 
remembers being also the one who saw, the two are 
identical. It is only in this manner that a person after shutting 
his eyes can remember the forms he has seen before just 
as he saw them. Therefore that which is shut is not the seer 
But that which, when the eyes are shut, sees forms in 
remembrance, must have been the seer even when the eyes 
were open. This is further proved by the fact that when the 
body is dead, no vision takes place although the body is 
intact. If the body itself were the seei even a dead body 
would continue to see and do similar functions. Therefore it 
is clear that the real agent of seeing etc , is not the body but 
that whose absence deprives the body of the power of vision 
and whose presence gives it that power 



If it is said that the eyes and other organs themselves 
are the agents of vision etc. , even this is not correct, for the 
recollection that one is touching the very thing that one has 
seen, would be impossible if there were different agents for 
those two acts. Even the mind is not the seer, for, being an 
object like colour etc., mind cannot be the agent of vision, 
touch etc. Therefore the conclusion is that the c Light ' in 
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question is inside the body and yet different from it like the 
Sun etc. — 

t 

q^sfa Pumra; sflrf^ 5f^ragqqf%: I ^ren^w 

5qfM^rf^[fN^1% fog?*. I 

The Bhasya refutes in detail the other contentions of the 
Garvaka — that if inference is resorted to, then some ' light ' 
which is of the same class as the body and the organs must 
be inferred since the Sun and the like arc of the same class 
as the things they help ; but infeiencc cannot be a pramana at 
all — by pointing out that there is no hard and fast rule that 
what is helped must be of the same class as what helps ; and 
if the validity of an inference of the kind not based on a 
causal relation is challenged, all our activities including 
eating and drinking would be impossible, which conclusion 
is undesirable even for him. 

The Vartikasara pertaining to this Bhasya says — 
^TOF^^RT if ^cfT II 
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TO fe^T ST an^fezpg^cTF^ II (55-61) 

lW H ft* an*n*T TO ^ „ 

anSfc s^tfrTR^ f^sqs ^mife: || (66-77) 
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[The perceptual knowledge 'lama man ' has no validity 
since it is devoid of the charactei istic of valid knowledge which 
makes known what has been unknown. 

If it is said that Self as the body was what was * unknown 3 
and therefore, as making it known, it is pramana then it must be 
made clear as to what is the means by which this 'unknownness 1 
is revealed 

This ( unknownness ' cannot be sclf-rcvcalcd since it is 
insentient, nor revealed by any f*ramana t they being mutually 
opposed to each other A pramana on the other hand, far from 
being the revealer, destroys the ' unknownness ' completely, by 
virtue of its being a generator of knownncss If the 'unknown- 
ness' is established by pramana then whence its destruction 
Fire cannot be the antidote for thirst oi fc\ cr. 

If it is said that ' unknownness * need not be revealed then 
what is it that is to be made known 7 What is already known by 
valid knowledge, an object of illusion oi what does not exist at 
all, cannot be an object of valid knowledge 

What has been so far 1 unknown " can become 1 known ' by 
means of pramana 9 hence that which reveals the ' unknownness ' 
must be spelt out What else other than the Self-effulgent 
Atman can accomplish such a thing ' 

If perception were to be the only pramana 3 know as Atman 
That by means of which perception derives its validity 

This being the case this consciousness, however, which is 
said to be an attribute of the body, is to be understood as the 
cidabhasa, be it by mutual superimposition 

The arising of consciousness from out of the elements is not 
revealed by direct perception Nor is the dream experience an 
illusion for it is not sublated like the objects of experience. 

Objects like elephant etc., perceived in a dream are sublated 
in the waking state, but not so their perception; hence the 
recollection of dream experience is valid. 
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You for whom perception is the pramana and inference is 
not, cannot establish with reason that consciousness is similar 
to the Sun etc. 

Perception being the only pramana for you, you cannot 
assert the existence of consciousness mside the body, which is 
beyond sense perception Hence there arises the contingency of 
Atman-Consciousness which according to you would be physical 
in nature, being perceived by the eye. 

The Self-effulgent Pure Consciousness which does not stand 
in need of anything else and which is the Witness of existence as 
well as non-existence of the perceiver, the perception and the 
perceived, is not perceivable by senses 

Thus it is not proper to say that the body perceivable by 
the senses is of the nature of consciousness 

Nor are the senses the Self because of the untenabihty, m 
that case, of recognition of the type ' I touch now the same pot 
which I saw before * which negates the existence of different 
perceivers. 

If it is said that in that case, mind, the agent of recognition, 
is the self, this cannot be ; even this mind is seen to be an object 
of knowledge 

In association with sound etc , mind that pervades memory 
as also dream, is directly perceived like a pot Hence even mind 
is not Atman, according to us. 

Thus it is here well established by this discussion that 
Atman Itself is Consciousness which is separate from the body 
etc , whose characteristics are entirely different from those of the 
perceiving agent etc ] 

Proceeding on similar lines the Manasollasa refutes the 
theories of those ' whose intellect is deluded by Maya 5 — 

TO ^cci^FT : B^M pRRTg: | ( V-9, 1 0) 
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[How can the objects like the physical body which are 
insentient like stone and arc thus different from Atman can ever 
have the ( V sense except by the entering of the Lord into them ? ] 

At the outset the view that the physical body is Atman 
is refuted — 

^TSfftfiT ^llfcT q^fe^fq I (V-10-14) 

[Now the physical body cannot be Atman because like a pot 
it is v sible, insentient, endued with colour etc., made of parts 
and constituted by matter 

Even in swoon, deep sleep and death, the physical body is 
seen , being distinct from the body, Atman is not seen then. 

The Sun is the primary cause of all activities in the world ; 
just so is Atman the chief cause of the activities of the physical 
body etc. 

* This is my body ' thus feels a woman, a child and even a 
blind man , none ever feels *I am the body*.] 

The various inferences mentioned here to establish the 
distinction of Atman from the body have practically been 
discussed already. 

It cannot be contended that the feeling ' I am a man 5 
points to a valid experience of the body being Atman, for 
man sometimes dreams of himself being a tiger. Here the 
T sense persists unaffected by the different bodies with 
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which it has been associated in the waking and the dream 
states. 

Other reasons for rejecting the view that the physical 
body is Atman are given in the Svarajyasiddhi (1-29) — 

^wi&t tg*n^ ftfer ^fo^taif^ 

Any viewpoint that is advanced must be able to account 
for aJl the facts of experience in that realm. The Carvaka is 
therefore called upon to explain the observed facts from his 
standpoint. How is it that one person is unhappy right from 
his birth while another is happy throughout ? How is it 
possible to explain the first activity of the newborn viz., 
sucking, without any previous experience and the knowledge 
that it leads to the desired end ? How is it possible to account 
for the formation of the body without the agency of the 
sentient which is evidently necessary as is seen in the fabrica- 
tion e.g., of chariots, buildings etc. ? How to account for 
the absence of knowledge on the part of the dead ? It is a 
natural law that when the c causal 5 ingredients are similar, 
the phenomena that arise therefrom are also similar as is 
evidenced in the case of the lamp giving heat and light 
when the wick soaked in oil is ignited, as also m the 
case of a particular type of seed giving rise to the particular 
type of sprout etc. Thus differences that are seen would 
have to be traced to differences m the prior set-up of 
things and cannot be merely disposed of by asserting that 
such is the nature, svabhava, of things. Nor can they be 
explained away as being 'accidental' , yadrccha, as that would 
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amount to one's confession of ignorance. If anything is 
sought to be explained as ' accidental in the face of that, 
all other notions would be futile, as in every case and at every 
stage the notion of ' accident ' can be brought in. The 
use of the word e accident 5 m common parlance is to be 
understood as meaning merely the ignorance of the details of 
the causal set-up Other facts also viz , the memory of the 
previous births m case of some people, the experience of the 
enlightened, possession of some persons by evil spirits etc., 
call for explanation. The denial of the existence of such 
facts is no explanation. If the variety is said to be caused by 
previous karma, that would be tantamount to admitting 
'Atman' as different from the body. 

Now as to the contention that inference, analogy, 
verbal testimony, implication and non-apprehension cannot 
be pramanas at all, it has already been pointed out that, m 
such a case, the daily routine cannot be carried out and all 
parlance in respect of imparting knowledge as also discussion 
etc., would not be possible. In this connection, the Svarajya- 
siddhi (1-30) says — 

wv^m tfK cTctfqr % *r Id factor: l 

[If you say 'perception is the only pramana > how can these 
'words' of yours be taken as pramana ? If you assert, that though 
infected with defects, your statement which has only a very high 
probability of conveying the truth is powerful enough to be a 
pramana, why not &ruti which is absolutely free from any fault? 
Perception is not possible without the senses, but the senses 
themselves become known not by perceptions but by other means 
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like inference etc. Even the validity of perceptual knowledge 
cannot be established by perception alone, making it impossible 
to distinguish the illusory from the real Moreover you who 
swear by perception will never be able to know the mind of 
another person — his knowledge, desires etc. As such, while 
making use of the other pramanas all along, you are denying them 
verbally Thus you are uttering falsehood, making worthless 
statements which are unfit for any consideration whatsoever.] 

Usual statements such as c I am fair-complexioned, 
stout, young and skilled 5 show that people naturally identify 
themselves with the body and no special theory is required to 
teach them that the body is Atman. Such experiences, how- 
ever, are because of mutual supenmposition of Atman and 
the body which are different as is clear from the foregoing 
discussion as also because of the impossibility of Atman, the 
'illuminator 5 , being an attribute of body, the c illumined 5 , 
just as a lamp cannot be an attribute of a pot ,' and as such 
your theory based on such illusory experiences serves no 
purpose. If it is your hatred for Sruti, that has prompted 
you to indulge in the formulation of your theory, what has 
come out because of hatred can never be a pramana. 
Unfortunately you are doomed and are trying to ruin others 
also. As such your theory is not merely unacceptable but is to 
be rejected outright. So says the Svarajyasiddhi (1-31) — 

8.4.4 Sense Organs not Atman 

Not even the sense organs are Atman since they are mere 
instruments like a lamp etc. The Manasollasa (V-14 to 17) 
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establishes this by calling attention to what is evidenced 
in respect of each organ separately — 



[Just as for example, the playing on vTna, the three lights — 
the Sun, the Moon and fire — a flower-cup etc., and curd, honey 
and ghee are the necessary means for producing the respective 
cognitions, so are the senses — the ear, the eye, the nose and the 
tougue — the necessary means for the respective cognitions Again 
those who are deprived of the respective sense organs express *I 
do not have the sense organs, I am dumb, I am blind, I am 
deaf 1 etc. But are they without Atman ? ] 

In this connection says the Svarajyasiddhi (1—33) 



[Nor are senses the Atman because, if each of them is Atman, 
then due to the defect of there being many masters, there would 
arise the predicament of the body being torn asunder , a person 
should not be able to speak about what is heard or seen since 
the speaker-Atman would not be the same as the hearer-Atman 
etc. If all the senses together constitute Atman the blind, the 
dumb etc , should, ipso facto, be dead Nor can a group be describ- 
ed as apart from its parts Since the senses are at rest when a man 
sleeps, there will be none to perceive the dream. Also as there 
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will be no distinction between sleep and death, one would be 
afraid to go to sleep Experiences such as 'I see, I hear, I smell, 
I am blind, I am deaf 1 are, however, because of superimposi- 
tion of the attributes of the eye, the ear etc. on Atman.] 

8.4.5 Prana not Atman 

Next, the view that pi ana is Atman is shown to be 
defective. Says the Manasollasa (V— 18 to 21) — 

5TFT ^iftwi 5 ch<u?IW: 3^ II 

*rsr% fir wiwfe fr<?rPcT ?r sPtor: i 

[Not even prana is Atman for there is no consciousness 
during deep sleep When one goes to sleep to gain respite from 
the worry caused by the waking and dream life, prana acts for 
the mere preservation of the body wherewith to reap the fruits 
of karma yet unspent. 

If prana be Atman seeking rest in deep sleep, then it should 
be inactive during sleep On the other hand, during sleep prana 
is as active as before , the activity of prana is evidenced by the 
phenomenon of breathing etc IT prana be really the sentient 
Atman whose instruments of action and knowledge are the 
sensory and the motor organs, then it would be impossible for 
the latter to be inactive so long as the former remains active , 
and deep sleep would not then be a period of inactivity. For 
example, when a king is still engaged in a battle, the army cannot 
- indeed cease to fight Prana therefore cannot be the Lord of the 
sense organs ] 
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Here the Svarajyasiddhi (1-34) says — 

^^R^rsftcT ^j^f^ropr ^tfipn^fiisr: 1 1 

[Prana is not Atman as it is insentient and dependent on 
food for vitalising the organs of sense etc It is found functioning 
in deep sleep, also one has the experience 'I am steady' even 
when the vital air is constantly m motion, being essentially 
made of subtle element, water, it is physical in nature. Prana is 
created by Atman as a means for transmigration An individual 
is called jiva as he holds on to Prana throughout his life Thus as 
different from prana, there is the One effulgent Paramaiman who 
is spoken of as t Hamsa > because of passing through the triad of 
states or because of destroying the bondage or as the enlightened 
one, as the root meanings of the word hamsa indicate, or because 
of being spoken of as a bird, m association with upadhts t 
protecting His abode, the body, with the assistance of this prana ] 

All this is based mainly on Srutis a large number of 
which is quoted in the tika which also gives the correct 
interpretations of Srutis misquoted by the opponent. The 

Manasollasa (V— 22) says — 

3RT T^T f^R*KT: | 

[The Lord, however, is the Indweller that controls the 
mind-— 41" ^RtS'fld SflFlfcr. This mind as also the sense organs 
function only at His behest and not otherwise As such, Atman 
the Lord, is different fiom prana] 

8.4.6 Manas not Atman 

Incidentally, it is seen that the view that Atman that is 
different from prana is manas which directs the senses etc., is 
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refuted by pointing out that mind is also an instrument and 
is itself controlled by the Indweller. The Svarajyasiddhi 
(1-35) establishes that manas is not Atman — 

. w^fi alH^t^^feP^Rf ft^r wti ^iftr I! 

[Manas is inferred to be not Atman because of the following 
reasons : it is produced, an instrument (of knowledge like eye etc.) 
and a product of food and as such the purity or otherwise of 
mind depends on food. It is the cause of bondage and liberation. 
The jiva enters such a body which is in tune with the ultimate 
mode of mind in the previous life. Atman which is other than 
mind is described as manomaya in Sruti, only when in identifi- 
cation with mind. It is also quiescent in the absence of waking and 
dream (m deep sleep), when the organs are quiescent On waking 
there is the memory of the experience of deep sleep and happi- 
ness therein when the 'mind' experience was not there.] 

The tika thereon quotes a large number of Srutis and 
Smrtis on which the above is based. 

8.4.7 Momentary Consciousness not Atman 

Now the Manasollasa (V-23 to 26) refutes the Buddhistic 
theory that momentary consciousness itself is Atman — 

11-12 
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[Be it known that momentary consciousness is but a thing 
which appears and disappears. It reveals the universe, only on 
being itself illumined by Atman's reflection. 

Consciousness arises m Atman and dissolves in Atman 
Itself, existing neither before it appears nor after it disappears; 
by itself it does not exist at all. 

If each preceding consciousness should give rise to the next, 
then there would be the contingency of the presence of innumer- 
able consciousnesses every moment. 

No consciousness can give rise, subsequent to its own dis- 
appearance, to another consciousness, as it does not then exist 
at all.] 

8.4.8 Buddhi not Atman ; Atman not Agent-Enjoycr 

The view — that, instead of momentary consciousness, 
steady consciousness spoken of m the Sruti as vijnana, a 
synonym of buddhi, is Atman because of Srutis ferH cfJpT 
mtftl (Tai U 2-5) and the Sutra sn^Tpfo^iTcjC 

(2-3-14-33) which point to the situation that as karta, the 
doer of actions (both religious and secular) , it is sentient — 
cannot also be held, for all the objections against the view of 
considering mmd as Atman hold equally m this case also 
since the steady consciousness is also a mode of antahkarana. 
There is a host of other Srutis declaring that Atman becomes 
bound because of identification with vijnana and that vijnana 
is the driver of the chariot that is the body, in jiva's pursuit 
of worldly enjoyment or release. Hence the witness of this 
vijnana must be another viz., the inner Atman, of the nature 
of Consciousness and with vijnana as upadhi So says the 
Svarajyasiddhi (1—36) — 
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8.4.9 Aggregate not Atman 

Even if the aggregate of all these viz., the body etc., 
be accepted as Atman, then, when one part is severed, there 
would be no sentiency because of the absence of the 
integrated whole. 

If it be held that there are many sentiencies in the 
aggregate, then this composition of many sentiencies will at 
once break up, being pulled in different directions by the 
various parts, or the life functions would have to come to a 
standstill. Therefore even this aggregate cannot be Atman 
as the Manasollasa (V— 26 to 28) points out — 

ST %cRT 5T^cT BW^W^cT^I I 

The apparent sentiency in respect of the aggregate is 
thus to be traced to the sentient Atman. 

8.4.10 Atman not Atomic 

This Atman cannot be atomic in size as the Svarajya- 
siddhi (1-37) points out — 

[If Atman which is of the nature of consciousness is atomic 
in size, one would not be able to feel cold (or heat) in all the 

ft 
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parts of the body at the same time. If Atman and consciousness 
have the same characteristics, then consciousness which cognises 
things in all the parts of the body cannot be a quality of Atman 
different from Him. If the quality and the qualified have different 
characteristics, how can consciousness which is a quality of 
Atman pervade the whole body? How is the atomic size of 
Atman established 9 Certainly not by 6rutis for their purport is 
m the infinite nature of Atman.] 

8.4.11 Atman not Sentient-cum-Insentient 

Nor should Atman be considered to be senticnt-cum- 
insentient. One Atman cannot be both sentient and in- 
sentient. How can he be an object to himself? Which are the 
two parts and how arc they related to each other ? What is 
Atman ? To what is the non-sentience of the sentient due ? 
What is the nature of his doership ? How does he incorporate 
m himself the group of senses ? Those who are engaged in 
performing sacrifices and are thus dear victims of the gods 
can hardly explain the nature of jlva. So says the Svarajya- 
siddhi (1-38)— 

%3T^rrft^ic4-ir fwr: ^rer ^ ctt- 

8.4.12 Untenability of Many AH-pervashe Atmans 

Again, if jivas are all-pervading, then the apportioning 
of the enjoyment (of fruits of karma) would not be explicable 
as the jivas would be equally related to all bodies, actions, 
organs and adrstas. The mind also would be associated 
with all jivas. If one means to explain this as due to the 
differences of upadhts that are the bodies, then the multipli- 
city of Atman will be disproved. It is futile to concoct 
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special distinguishing qualities whether the difference in 
Atman be proved or disproved, as pointed out by the 
Svarajyasiddhi (1-39) — 

Moreover, the association of the mind which has no parts is 
not possible with Atman which also has no parts. Matter can 
neither be partless nor eternal. Consciousness cannot be a 
quality of matter because m that case consciousness also 
would be non-sentient. So says the Svarajyasiddhi (1—40) — 

8.4.13 Atman not Enjoyer alone 

The Sankhya view is that Atman is merely an enjoyer 
and not a doer. According to him, enjoyership is the 
experience as indicated by the involvement, due to non- 
discrimination of the purusa in pleasure and pain that arise 
in their locus, buddhi ; and it is real, as the Nyayaratnavah (l) 
points out — 

Refuting this, the Svarajyasiddhi (1—18) says — 

c^^s'^^s^rfrmfqPr m^fi sftssf: i 
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[Moreover, ifpurusa who is the non-doer is the enjoyer, alas ' 
that means there is the accruing of the result of what is not done 
and the destruction of the result of what is done. What sort of 
enjoyment can there be for the purusa who is detached and 
attnbuteless 7 How is prahrtt, the bhogya, concerned with it ? 
What is non-discrimination and to whom does it belong 7 How 
can non-discrimination be the cause of enjoyment 7 To whom 
does discrimination belong 7 What is its outcome 7 If even God 
Brahma ponders over such questions He too will not be able to 
answer them '] 

8.4.14 Atman One, All-pervading 

In respect of the size of Atman, the Manasollasa says — 

^^FcmcTt5^]c?TT oZTffT g'^Sf II 
§IOT*T^ ^TI^n^T ^GRlfctf! 11 

^ fWTim^ faffed^ I (V-28 to 32) 

[Though dwelling within the body Atman, to be sure, 
must be all-pervadmg. If He be of the size of an atom He 
cannot pervade the whole body 

If Atman be of the size of the body, one who is a boy cannot 
become an old man and so on If Atman be subject to change 
like the body then He too shall perish like the body. 

By the ripening of karma Atman, all-pervadmg as He is, 
enters the body of a worm or of an elephant and so on like 
ether entering a pot etc. 

He manifests even in the manas which is infinites imally 
small. In dream the universe, animate and inanimate, abides 
in Atman alone.] 
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8.4.15 Atman, the Witness, Pointed to only by Upanisnads 

This all-pervading Atman is the Witness which shines 
by Itself and also makes known all else Says the Svarajya- 
siddhi (1-41, 43, 44)— 

[How can you, being an insentient Atman, recall after 
waking, the happiness and the absence of knowledge which 
according to you are not experienced m deep sleep ? If you are 
not a witness (being insentient), how do you remember that you 
have observed for a long time the many vijndnas as 'this object', 
'this object' ? (Hence Atman must be accepted as Eternal 
Consciousness )] 

[When the light of the Sun, the Moon, fire as well as speech 
sets and when all the senses become quiet, the Self-effulgent 
detached Atman who is constituted of Consciousness, manifests 
the objects (m dream) according to the latent impressions Such 
is the nature of the Inner Atman described by Sruti.] 

[(In the waking state) Atman always illumines the external 
objects with the group of senses, the senses with the intellect 
and the intellect with His own Light. Atman cannot be perceived 
by the senses which are extrovert Atman is to be known as the 
Inner Light in the abode of the body.] 

It is clear from the foregoing that the 'sentient Atman' is 
agreed upon as being made known m a general sort of way 
by the I-sense, aham. Yet divergent views are held in respect 
of It by various schools. It is surprising that none of these 
schools, not even the Mimamsa nor the Tarka 9 has taken note 
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of the Witness, that Self which is present in all, ever the 
same, the One, eternally unchanging, the Self of everything 
as distinct from the agent who is referred to by the I-scnsc. 
It is pointed out only by Vedanta which alone decides the 
exact nature of Atman precisely wherefrom the I-sense 
springs. Says the Sutrabhasya (1-1 -4-4) — 

8.5.1 Who Am I Then ? 

So it is that all other systems are refuted £n Sri 
Acaryapada puts the whole thing m a nutshell in the opening 
verse of the Dasasloku 

c I am neither the earth, nor the water, nor the fire, 
nor the air, nor the space, nor any organ, nor their aggre- 
gate, because they are variable by nature, while Atman is 
that whose existence is proved by the unique experience of 
deep sleep. I am that One, Auspicious and Pure which alone 
remains over 5 — 

(Siddhantabindu — 1 ) 
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8.5.2 Stripping the T of Its Accretions — Insistent Refutation of 
Other Schools to Save Seekers from Disaster 

In elaboration of what is laconically expressed in the 
above sloka, the Siddhantabmdu continues to say — 

^ tfcfo 1 1 ^ETFPgq ^wra^ hit^ ^rftw ^rf^r 
Rifadin i ^ctptt ^imsqra^r qRuidMiftK<qiuii ^ miwRT 
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Here fl/tcrn means 'the seat of I-consciousness 5 . Ekah means 
'without a second 5 Avasistah means c unsublated even on the 
sublation of all duality' Sivah means 'of the nature of supreme 
joy and knowledge 5 , that itself being of the nature of auspi- 
ciousness and kevalah means 'devoid of attributes 5 . Thereby 
it is meant that the only sound view is that of the Aupamsadas 
viz., that the seat of the I-consciousness is the One without a 
second which is unsublated by any of the pramanas and is 
supreme joy and knowledge. Sri Sri Acaryapada, desiring to 
refute the view of the other schools in order to establish the 
above, first refutes the view that the body is Atman by negat- 
ing the selfhood in earth, water, fire, air and ether. Therein 
the word aham is related to each particle na It should be 
understood that there is no mutual identification of the 
type — that which is the earth cannot be the 'I 5 and that 
which is the 'I 5 cannot be the earth. 

Although the opponent does not admit that each of 
earth etc , is individually Atman but believes that their 
aggregate alone is, still a combination as admitted by him 
cannot be explained at all because of the following reasons — 
(l) he does not believe in collocation as an entity independent 
of the constituents (2) he does not believe m such a relation 
as conjunction because if he accepts, he would have to admit 
a fifth entity viz., conjunction and (3) there is none who 
could bring about the combination. And as such J5rl jJri 
Acaryapada refutes the physical body being Atman by denying 
the Atmanhood of each element. 
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In the view of those who believe in the existence of only 
four elements, ether — which is admitted to exist in the form 
of an absence of covering, is eternal and unreal — is not the 
material cause of the body. Still since it is accepted as 
existing and to be the material cause of the body by the 
Vedantins, ether may be considered as Atman. For this 
reason Atmanhood of ether is expressly refuted. Or it may 
be that the view that the body is Atman is refuted upto the 
words na vayuh and that na kham refutes the view that the 
void is Atman, because the word i kha > is indicative of 
the void. 

The word nendnyam contains a refutation of the view 
that each one of the organs is Atman Na tesam samuhah 
refutes the views (l) that the elements combined together, 
transformed into the composite whole viz., the body, is 
Atman, as also (2) that the organs combined together is 
Atman. The difference is that in the first instance each 
element was refuted without admitting a combination whereas 
now they are refuted even on admitting a combination By 
the refutation of the elements their products viz., the prana 
and the mmd also stand refuted. By the refutation of the 
mind, stands refuted the momentary consciousness which is a 
mode of the mmd, and is distinct from the body and possessed 
of the qualities of being the doer, enjoyer etc., since in the 
view of the Vedanta, it is accepted that knowledge, desire, 
happiness etc , abide in the inner organ, as mentioned m the 
Sruti that all this desire, thought etc., is but the mmd. Thus 
is declared that none of the various objects commencing with 
the body and ending with the 'mere enjoyer 5 believed by the 
various learned men to be Atman, is Atman. 
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8.5.3 Whatever Its Constitntion, Form etc., Body is not I 

From the tenor of the Dasasloki, it is seen that it is of the 
nature of spontaneous outpourings of the realised one, declar- 
ing his experience that he is none other than the very 
Brahman Itself, as is evidenced by the repeated usage of the 
expression ^#S?frg: Sr: Wsf^. Again, fef: %3c5tS^t is 
the expression of the Mahavakyas such as ft^T^Sf B^lfll^: in 
the Sruti Thus, based upon Sruti and fg^prc, the plenary 
experience, the sloha proceeds to refute all other views of the 
lay and the learned, in respect of Atman, as is seen from 
what is indicated by the expressions in the sloha as also from 
the lines (in the Dasasloh itself) — 

The word 3qrf^ here indicates that what is mentioned is by 
way of upalaksana for all other views as well. There is the 
usage m parlance as also the mention in various texts, of the 
earthy body ' the watery body c the aerial body 5 , e the 
ethereal body ' and 4 the fiery body 9 as inhabiting various 
worlds — e.g , the Bhasya (on Br. U. 6.4.5) — mffcrsrfta^ft, 
qr$°!T$3fo<| 3?paKrftarc*S|, STPf^SKftR^, SCTWSRnffaK*^, ersrmft 
^Ni|<kTft. In addition, aided by what they believe is appropri- 
ate reasoning, various views are held by them in respect of the 
gross body. This is m addition to the commonly entertained 
notion that it is q^jjnero i. e. , it is made of the five elements, 
and the predominant Carvaka view that it is made of the four 
elements only. The Nyayaratriavah, referring to the constitu- 
tion of each of these ingredients, points out how, while talking 
of the various parts pertaining to each of these, the concerned 
school speaks of the particular ingredient as being made up of 
trtis which in the parlance of the Kanadas would be tryanukas> 
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the triads of diatoms. In other words, such 'subtle elements' 
suksmabhutas are also spoken of sometimes as making up the 
respective gross bodies. It is also pointed out that these 
ultimate ingredients are momentary as also the conglomera- 
tions which go by the name of gross elements m accordance 
with their maxim ^ cfcj^ fclf^ i.e., that which c is ' is 
momentary, while that which 'is not 5 , like the son of a barren 
woman, is alone permanent ; the 'being 5 of a thing is testified 
to by its pragmatic efficiency. Similar views in respect of 
the c elements ' as being conglomerates of finer parts that are 
transitory, are held by the Bahyarthavadins 1 schools i.e., 
the Sautrantikas and the Vaibhasikas among the Buddhists, 
who speak of the existence of external objects as apart from 
the knowledge pertaining to them 3 and the Jainas who speak 
of atoms as pudgalas It may be noted m passing, that 
modern physics which is also concerned with 'matter' speaks 
in similar terms — viz., that the ultimate ingredients of 

matter, like proton, neutron, positron etc , have definite 
lifetimes, they being subject to radioactive decay and are also 

annihilated giving rise to radiation. Materialism said to be 

based on science has to contend with these 4 findings of 

physics ' as also the common behel m respect of matter that 

it is the conglomerate of eternally abiding entities, may be, 

atoms etc. Physicists have also advanced the view that the 
term c particle 3 has only a metaphorical significance, being 

merely a convenient manner of speaking about some aspects 

of what must be considered to be 'fields' which, however, is 

also a halting description of a mathematical situation This 

view appears to be somewhat like the view of the Sankhyas 

m respect of the tanmatras or those of the Vedantms in 

respect of suksmabhutas. The terms m the Dasasloki like 

^jftp, <fa etc., when taken as referring to the gross elements, 
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pertain to the views ordinarily held in respect of them or as 
indicated by §m *nj?r: to the subtle ingredients in each case 
of which the gross ones are the conglomerates Whichever 
the view that is held in respect of the body — that it is made 
up of one gross element or four of them or a conglomeration 
of one type of subtle elements or combination of four such 
conglomerates or five ingredients, in each case being transi- 
tory or abiding, or combinations of ianmatras or suhsmabhutas 
— the view that it is Atman is thus seen to be rejected out- 
right by the expressions — ;? ^ a^t ^ 3^ *3T, ^ ifof 
fljj^r: Thus it is seen that a c body whatever it is affirmed 
to be, is associated with a 'form'. 

8.5.4 Untenability of 'Anuvada* 

It is not easy to see on the basis of any of these views 
as to how this c form J can come to be. If the body is that of 
a single gross element, how is the 1 form 5 carved out of it ? 
If the body is a combination — be it a complete fusion of the 
elements or a chemical combination thereof or a mechanical 
mixture resulting in a new product like cloth from threads 
or a mixture in which the particles of the elements remain 
separate like a heap of gram — it is not intelligible as to how 
a combination itself can come to be. Non-acceptance by the 
opponent, of collocation, avayavi, of parts as an entity, non- 
acceptance of conjunction, samyoga^ and non-acceptance of 
an abiding sentient entity other than these 'parts 5 which can 
bring about the combination, make it much more difficult to 
comprehend the so-called combination. Taking the parts as 
atoms that are abiding, says the Svarajyasiddhi (1-21) — 
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[How can there be any movement in two atoms and how can 
the two impartite atoms come together to form the third (binary 
compound, dvyanuka) 7 Why does dvyanuka not attain the mahat 3 
ponderable size, from the pa~Timdndalya y infinitesimal, which 
belongs to arm? How can there be the mahat size for the tryanuka 
which is formed from the dvyanuka ? Why is your tryanuka itself 
not eternal ? How can the atom be eternal and impartite ? Speak 
out, Oh, Asatkaryavadi (who considers effect as different from 
the cause and not existing in it) '] 

In respect of the atoms, held to be momentary, says 
the Svarajyasiddhi (1-23) — 

^wrt ^HMMid: wsrm fzmt ^tecrr ^ to 

[How can the motionless and momentary atoms come 
together (to form ajbody) •* How can the body which is not 
different (from the atoms) become an object (of the senses) ? 
Who brings the atoms together ? How is an association of the 
skandhas (groups) formed ? How many of them are the enjoyers ? 
What is meant by the stream of consciousness (when vijndna is 
said to be momentary) and to whom can enjoyment and liberation 
accrue ? Such being the case, how can your doctrine, O fool ! 
be fruitful ?] 

That the doctrine of the Bauddhas which speaks in 
terms of the two aggregates — the outside one, of the transitory 
atoms of earth, water etc., and the inner one, of the panca- 
skandhas — is also bristling with the same difficulties as pointed 
out above, is shown in detail in the Bhasya on the Sutras in 
the section beginning with — tfJ^Tq ^*rq|g%sfq cf^snffT: 1 
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(Su. 2-2-4-18) (Even if the integration be supposed to arise 
from either of their causes, that cannot be). 

In respect of the Jaina doctrine relating to the body, 
the Sutrabhasya (2-2-6-33) says — 

[As for their imagination that the aggregation called pudgala 
(body) can result from the combination of the atoms, that stands 
discredited as a result of the refutation, already made, of the 
Vais'esika theory of atoms ] 

8.5.5 T — Not Elements, nor Elementals, nor Clusters, nor Void 
To obviate the difficulties pointed out, if the vadin who 
asserts that the body is Atman gives up the view that the 
body is made of atoms and has recourse to a theory in which 
the body is to be conceived of as made up of tanmatras or the 
five elements which are extensive in character, in the manner 
of the Sankhyas or the Vedantins, even that would be 
untenable as, without an outside sentient agency, even the 
formation of, as also movements m etc., such a conglomera- 
tion would not be possible as has been shown in the Sutra- 
bhasya on the Adhikarana (2-2-1) commencing with the 
Sutras — 

WldMM^ and 5^*3 I 

[The pradhana that is inferred is not the cause, owing to the 
impossibility of explaining the design and tendency to act as also 
for other reasons ] 

Any view of the e body ' amongst these may be entertained 
depending upon one's predilections, intellectual development 
and acquaintance (m many cases cursory) of the Saslra litera- 
ture Such hasty views entertained by the uninformed as also 
those believed to be learned, are examined and shown to be 
inappropriate by S>rl Sri Acaryapada. 



193 



8.5 



The word ' nendnyam 3 in the Dasaslokt shows that not 
any of the organs can be Atman ; nor their assemblage ?r 
5TJjg;:. Again, as the Siddhantabindu points out, the rejection 
of the elements ^JT implies the rejection of the element als 
(derived from the elements) *?tfcfa> which would mean the 
rejection of the views such as the prana is Atman, the mind 
is Atman, the intellect is Atman or the ego is Atman. These 
have been dealt with at length already. If it is held that the 
assemblage of all these viz., the gross body, the organs, the 
prana, the mind etc., is Atman, even this is rejected by the 
expression ?f jfal ^Jjj?:. The Manasollasa rejecting the Atman- 
hood of such an assemblage has already been quoted. It 
becomes clear thereby that the cluster of the five sheaths — 
the physical, the vital, the mental, the intellectual and the 

blissful — all derived from avidya and its evolutes, or the 
cluster of the three bodies — the gross, the subtle and the 
causal — all insentient, cannot be Atman as there is no way 
of comprehending as to how these clusters can be brought 
about. This disposes off the case of such Nature-theorists 
among the moderns as well who by entertaining unexamined 

anthropomorphic notions etc., affirm without proper enquiry 
that it is the insentient c Nature ' that fashions out all forms, 

variety etc. Also if it is realised that any cluster, sahghata, 
subserves the purpose of a sentient being, samhanta, fl^Td^ 
mj«i«E^ the futility of such half-baked views which try to 
account for the world on the basis of insentient nature will 
be seen. Even the admission of the sentient purusas who are 
only enjoyers *7ftnx: and unattached otherwise, alongside the 
insentient prakrti (nature), the creatrix, ^sff, as the Sankhya 
does, will not help m the designing of the variety, forms, 
bodies etc., m the world as has been amply shown m the 
Adhikarana (2-2-1) of the Sutras and the Bhasya already 
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referred to. Such being the case, what to speak of the 
schools which do not at all admit sentient entities ! Even the 
recognition of a Tatasthesvara, a mere efficient Cause, as the 
Kanadas, the Patanjalas, the Pas'upatas, and the Pancaratras 
do, will not be of help, as shown already. The Vedantm, 
however, has no difficulty as there is for him an Isvara who is 
Omniscient, Omnipotent and the Wielder of Maya — Sarvajna, 
Sarvasakti and Mahamayavi . The rejection of clusters like the 
prand) the manas, the intellect and the ego and the cluster of 
these clusters would automatically mean the rejection of the 
views — that the momentary consciousness is Atman, that 
Atman is a doer as well as an enjoyer and that Atman is 
merely an enjoyer The expression ^ points to the rejec- 
tion of the Sunyavada as well. 

8.5.6 <V Impartite 

The Jama view of Atman apart from the body but as 
an assembly of parts, their number and thereby the dimen- 
sion of Atman being variable, stands obviously rejected as 
pointed out in the Sutra (2-2-6-34) — o;4 ^RJTrs^Tc^R I 
(Similarly, also arises the defect of Atman being devoid of 
All -pervasiveness i.e , of having a finite size which would 
mean It is perishable) and the Bhasya thereon. 

8 . 5.7 Manner of Refutation 

Depending on the ease with which they can be refuted, 
the Nastika schools are usually put in this order : the 
Carvakas, the Jamas and the Bauddhas, and among the last, 
the Vaibhasikas and the Sautrantikas, both accepting the 
external objects, the Yogacaras who are the Ksamkavijnana- 
vadins who hold that there is only momentary consciousness 
and not the external objects which are only apparent and the 
Madhyamikas, the Sunyavadins who hold that the momentary 
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consciousness is also illusory and that there is no such thing as 
a reality, the last of these occupying the highest pedestal 
among them as being the most difficult to be dislodged. The 
Nyayarainavali also points out that the Siddhantabindu men- 
tions the Astika schools also in a particular order depending 
upon the closeness of the system to the Vedanta which is the 
supreme essence of them all — (i) the Vais'esikas who do not 
accept verbal testimony and therefore Sruti as a separate 
pramana, (li) the Naiyayikas who, while accepting Sruti as a 
pramana also accept the Srutis such as sjflfft W\ (Br. U. 
(4-3-1 5) (This purusa is unattached) which speak of jrva as 
pure, and dx^^f% (Gh U.6) (That thou art) etc., as enjoining 
such meditations and Srutis as ^ ^*WloRT (Br. U. 4-4-6) 
(Whatever is all this, is this Atman), *?rf§^ pRR (Gh. U 
3-14-1) (All this verily is Brahman) , str^S^ (Nr.U.Ts. 7) 
(All this is verily Brahman) as meaning that this universe is 
created by Brahman, (iii) the Prabhakaras and then, (iv) the 
Bhattas who are unopposed to the Vedantic viewpoint, the 
Bhattas declaring that firm conviction about Truth is only 
through Vedanta and the Prabhakaras declaring (quoting the 
Gita) that those who are occupied with karma should not be 
dislodged. The Bhattas by stating that Atman is of the nature 
of sentience-cum-insentience, indicate that Avidya is the 
upadhi of sentient Atman while the Prabhakaras hold that 
Atman, the locus of self-effulgent knowledge, is insentient 
and do not even talk of illusion in respect of the knowledge 
of the world. Next in the order come the Sankhyas who 
accept the non-attachment of Atman and then the Patanjalas 
who, in addition, admit Is'vara. 

8.5.8 Negation in it This', * Not This' 

Another p. * ed here. The sentence e not 
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the earth ' taken with the word T must be taken both ways 
viz., c the earth is not I 3 and reciprocally 'I am not the 
earth'. Similarly in all cases viz., 'not the water' etc., and 
'not their cluster s . The implication of this is brought out in 
the tika on the Siddhantabindu by Sri Vasudevasastri Abha- 
yankar— 

[One might object that the Carvaka does not experience the 
body in Atman just as a deluded man perceives silver m a shell, 
for m that case there would not be the consciousness of Atman 
at all, nor does he experience Atman m the body, because m 
that case there would not be the consciousness of the body, but 
what he experiences is that there is identity in place of the 
apparent difference between the body and Atman. That being so, 
just as m order to shake off the delusion as to the existence of 
silver, it is said 'this is not silver*, it ought, in this case, to have 
been said ' there is not the identity of the two ' Why then does 
Sri Sri Acaryapada say 'I am not the earth' etc ? In order 
to remove this objection Sri Sri Madhusudanasarasvatipada has 
made this remark which means that neither any of the earth 
etc., and their cluster is identical with Atman, nor is Atman 
identical with any of them ] 
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By this exposition, it is to be noted that &ri Sri 
Acaryapada in His infinite grace instructs the seeker to seek 
out Atman, by showing him that It is not to be acquired afresh 
(as the subsequent use of the word *ava$ista1i shows) ; but 
one has only to abide in the pure Atman by negating all 
superimpositions m the manner i not this, not this ' ^fir ^fcir 
adopted by Sruti itself and shown to be the best and the only 
method for the purpose. Throughout the Dasasloki this method 
is adopted wherein it is also declared that to affirm anything 
about Atman, is to attempt the impossible as It is beyond the 
pale of words — ^ tff^Fcffeg; It is by not realising 

this that all other vadins have floundered by attempting to 
secure a concept of Atman by means of words. Sri Sri 
Acaryapada has shown in His other works that the outpourings 
of the experience of an Atmajnani are like unto the Dasasloki, 
in the language of negation which is also instruction for the 
seeker — 

{Advaitapancakarri) 

wfts^W {Nirvanasatkam) 
These lines negate the Selfhood of each one of the elements, 
the body, the organs, the vital airs, the mind, the intellect, 
the ego or their clusters or the cluster of all these i. e the 
five sheaths ; and proclaim tha / s Consciousness Bliss 
the Auspicious. 



8.6 



198 



8.6.1 Renunciation of Wrong Identification — Vichara the Easy 
Means 

This insistent refutation of the other schools again and 
again is indicative of the consideration — on the part of 
Sruti, Brahmasutra, the Bhasyas, the commentaries and other 
Advaita works — for the seeker who might be misled by their 
wrong quotations and fallacious arguments. Says Sri Sri 
Acaryapada m the Sutrabhasya (1—1—1—1) — 

[Thus there are many, holding divergent views, some based 
on sound arguments and texts properly understood, and others 
based on fallacious reasonings and texts misunderstood. One 
who accepts any one of these views without proper enquiry 
would bar himself from emancipation and incur misery There- 
fore the first of the Brahmasiiiras proposes under the designation 
of an enquiry into Brahman, to commence an ascertainment of 
the exact meaning of Vedanta texts with the help of reasonings 
not opposed to them, for the purpose of leading the aspirant to 
emancipation ] 

Says the Vivaranaprameyasahgraha (1—4) pertaining to this — 
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[All the Vedanta texts are to be understood as having the taint- 
less Brahman-Atman as their purport. Bhagavan Badarayana, 
the aphorist Himself, will make clear in various places that the 
reasonings and texts mentioned by those who maintain that 
Atman is taintless Brahman are valid and those mentioned by 
others are fallacious And this being the case, a person seeking 
liberation, not having 'heard 1 and studied this Sastra through 
enquiry, thinks himself learned and clings to one or the other of 
the views — viz., that the body is Atman etc., ending with the 
view that IsVara is different from Atman. Such a seeker will not 
attain liberation, for liberation which is to be attained by true 
Knowledge cannot be obtained through erroneous knowledge. 
Nor is there expiation for that most sinful person. Thus 
erroneous knowledge is the most heinous sin according to the 
dictum — c He who understands Atman not as It actually is, but 
otherwise, by that thief who has robbed himself of his own Self, 
is there any sin that has not been committed ! Therefore Sruti 
declares that he who imposes the unreality of Atman which is of 
the nature of Existence, Consciousness and Bliss and thus kills 
himself, attains miserable worlds — ' Those worlds are called 
demoniac, enveloped in blind darkness ; to these worlds go after 
death, those people who are killers of their own Self'.] 

In particular, considerable attention is given to the denuncia- 
tion of the Selfhood of the gross body, as this is the view that 
is almost universally held by the lay as also the so-called 
learned. The Svarajyasiddhittka (1-31) quotes the Smrti — 
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[Even the sin of killing crorcs of cows is nothing in 
comparison with the sin of identifying oneself with the body, 
since the killer of cows becomes redeemed through expiation.] 

Says the Vivekacudamam (397) — 

cRT jpfit ft ^rec gfacfr if 

[So long as a man identifies himself with his body that is 
but a corpse, he is impure and also thereby suffers from his 
enemies as also from birth, death and disease here and goes to 
hell hereafter But when he realises beyond doubt himself to be 
the Pure Auspicious one of the nature of Bliss, then indeed does 
he become free from those sufferings 6ruti also says so ] 

There is not even the talk of emancipation even for the 
learned one who does not give up his mistaken identity with 
the body, organs etc., which arc unreal, be he ever so erudite 
m the ultimate reaches of the Vedaniasastra Even such a 
one is not qualified for liberation as long as he does not 
renounce this wrong identification. Hence by incessant 
contemplation all misapprehensions must be got rid of, as 
the Vivekacudamam (164) and the tika thereon say — 

The disciple is directed to adopt the method of enquiry 
which is the easy means for this purpose — 
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(Vtvekacudamani (165) and the /*A5) 

[Just as you do not identify yourself with the shadow of 
your body, with its reflection (m a mirror), with the dream 
body or the body which you imagine in your mind, so too, do 
not identify yourself with the living body. 

The idea is that the knowledge that these are seen to be 
different from Atman, the Seer, is common in all these cases ] 

Such reasonings which are in conformity with the 
experience of the enlightened are pointed to m the Advaita- 
makaranda (8) — 

[It is a matter of direct experience that none of these — the 
body, the organs, the vital airs, the mind and the intellect — is 
Atman. Inferences also show that they are not Atman since they 
are being embraced as 'mine' and are cognised as 'this 5 , like a 
pot etc. Also no organ, being an instrument like an axe, is 
Atman ] 

8.6.2 T Alone the Sats?arnpa, not Destructible 

The Dasasloh (1) itself accomplishes the same by 
adducing the reason (which is also in tune with experience) — 
31wfo*?j^T^ (owing to their variability i.e., destructibihty) . 
So says the Siddhantabmdu (l) on this — 
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and f$ri Brahmananda derives the word f^TPcT: thus — f^fMft 
^STa^nat ^refts^* ^PT: I Destruction would mean 
non-appearance in any one of its various aspects viz , non- 
appearance somewhere or somcwhen or in something. The 
Siddhantabindu explains — 

**m\mn3w ^Tmrnzmtf sPeot ^w- 

[Atman is unlimited in space or in time Whatever is 
limited in them is therefore non- Atman like a pot. First of all, 
it is impossible to apprehend the prior non-existence or the 
destruction of Atman, for these, if at all, should be apprehended 
either by something other than Atman or by Atman itself. In 
the first case, the extraneous entity may be either an inert 
substance like the mind or another self-luminous entity like 
Atman. Of these the first cannot be the knower because it is 
inert. The existence of another Atman is not possible because 
Atman is only one and indivisible It is not necessary to 
predicate the existence of a plurality of Atmans because it is 
possible to explain the phenomenal existence of separate indivi- 
duals on the basis of the oneness of Atman and the plurality of 
antahkaranas which arc the seats of individual experiences in 
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respect of pleasure, pain etc. In the second case, there arises 
a contradiction because when there is Atman, the knower, the 
thing to be known (viz , the prior non-existence or destruction 
of Atman) would not be there ; and when the latter is present, 
the former would not be there. Moreover, if it is believed that 
Atman is liable to destruction and that there was a time when 
It did not exist, then there would be the contingency of the 
destruction of actions done and the enjoyment of the fruits of 
actions not done. Thus the unlimitedness of Atman in time is 
shown. 

Further there is no possibility of absolute non-existence of 
Atman which is of the nature of Existence Itself, because it 
persists everywhere. And duality being unreal its existence can 
be accounted for only because of false identification by its super- 
imposition on Atman, the Existence, its Substratum, like silver 
on a shell. It is therefore impossible that there should be the 
absence of identification with Atman at any time ; Atman is not 
the counter-correlate of reciprocal non-existence either. Hence, 
Atman is not the counter-correlate of non-existence of any type, 
while the body, the senses etc., are so ; these — being of a nature 
opposed to that of Atman because they cease to exist after 
destruction — were not in existence sometime ago, exist at parti- 
cular places only and are distinguishable from one another. 
Therefore they are not Atman but indescribable entities con- 
cocted by the beginningless Avidya (which is itself indescribable) 
as existing in Atman which is of the nature of Self-effulgent 
Consciousness, the Secondless This is the secret of the Vedanta 
doctrine. Hence Atman is not limited in space either.] 

Says the Advaitamakaranda (13 3 14 9 15 3 22) — 

*Wl*hH«wi TOT ftff^S^^TT I 

&r ft : : 51 : I 
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eft f| MiyxRIW^W^wt 1 1 

[I, the cogniser of the external objects which arc subject to 
the six-fold changes, am changeless ; otherwise the cognition of 
the changing objects would be impossible. 

A changing object appears and disappears along with those 
changes, again and again ; this being so, how can it be a witness 
of these changes 7 

None can be a witness of one's own origination or destruc- 
tion, they being the last and the first moments of one's own 
prior non-existence and destruction, respectively. 

Existence is my very nature, just like the skyncss of the sky 
and not an attribute nor the category termed universal, since 
nothing else other than Myself, exists.] 

8.6.3 T alone the Cfaitsvanipa, the Invariable 
Continues the Siddhantabtndu — 

?t^: ftfe: ^rreSY ^q&, a^ Hi pif ^ rf^ 
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mt <7#:', f 3T^ sfST J , '?TPTte%smT ^l' ^FcT- 

[The Stddhantabindu now raises an objection and answers it. 
You believe that Atman is of the nature of Consciousness But 
in deep sleep there is no Consciousness at all since one who 
wakes up from deep sleep recollects that he was completely 
ignorant and knew nothing ; as such how can Atman be said to 

be invariable 7 The expression in the DaiaUoB is in 

answer to this objection The meaning is this — Atman being 
the witness of the state of deep sleep, He is not non-existent in 
that state, otherwise the recollection ' I was ignorant ' cannot 
be accounted for , though the knower, the means of knowledge, 
knowledge and the object of knowledge all vary, the witness of 
their presence as also their absence remains invariable in all the 
three times. 

If argued — Verily the pramata is the support of knowledge ; he 
himself is the doer as well as the enjoyer and, like a lamp, is the 
illuminator of everything, both himself and things distinct from 
himself; that being so he does not stand in need of a witness, as 
a pot, for instance, does — the reply is • this is not so. The 
pramata, as the one subject to modifications, can only be the 
perceived ; the perceived is never the percciver , and as such the 
pramata cannot be the witness of his own modifications There- 
fore the One that is invariable alone can be the witness of every- 
thing. 

Further it is not that the One invariable attributcless Wit- 
ness cannot be accepted owing to His not being established by 
any pramaita y because He alone has been anointed and installed 
as the Witness of everything by Sruti, the King of pramanas — 
* Everything shines after Him who alone shines', * All this 
shines by His light *, c Thou canst not sec the Seer of the sight*, 
' He is the unseen Seer ', 1 There is no Seer other than He \] 

Thus it is of utmost importance to realise that the ego 
which is the pramata, the doer and the enjoyer, is not at all 
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Atman. In fact, just like the identification of the gross body 
at one extremity with Atman, this identification with the ego 
at this extremity is also a serious hurdle to cross over, nay, 
the most serious one, since the ego is not cognised as 'mine 5 
or £ this\ The two — Atman and the ego — are not one and 
the same since Atman abides in such states as deep sleep, 
samadhi etc., while the ego does not. Say the Advnla- 
makaranda (9) and the tika thereon — 

[I am the All-pervading Witness and, being Bliss Itself, dearest 
to myself; I am never the ego which is subject to changes like 
attachment and hatred, which is finite and subject to misery.] 

8.7.1 T Not the Ego ; Distinction Recognised 

In respect of the distinction between Atman and the 
ego, the Naiskarmyasiddhi discusses in detail — 

By perception itself it is ascertained that external objects 
like a pot are non-Self, being objects of perception, and that 
they presuppose the seeing Self By these examples the 
distinguishing characteristics of non-Self arc discerned ; these 
characteristics like objecthood and subjection to origination 
and cessation are found in the body, the organs, the mind and 
the intellect. From this fact it is determined that they are non- 
Self. Even the ego shares the attribute of being an object 
and hence it is also classed as non-Self. It also presupposes 
the Transcendent Witness as is made out. This is pointed 
out now — 
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Just as the objects like a pot become ultimately infer- 
ential clues to the ego through several links leading upto the 
latter, even so the ego, being an object of experience, 
becomes an inferential clue to the Witness-self. So say the 
Naiskarmyasiddhi (3-56) and the tika thereon — 

ST£R*Tt W fef ^3: TO^TT^: I 

The statement — 'The ego also, being an object, becomes an 
inferential clue to the Witness-self ' — is objected to as 
illogical. On what grounds ? Because the distinction between 
the ego and the knower of the ego is not a well-known 
fact. We know clearly that a pot and Devadatta who sees it 
are mutually different, one being the object seen and the 
other, its seer. The same is not the case with the ego and its 
Seer. Hence the statement referred to is untrue. We say 
the following m reply : 

The object that is being burnt and the agency that 
burns co-exist m the fuel and the fire. In the same way, the 
property of being the knower and that of being the object 
known co-exist m the knower and the ego — 

^ s^^t^wkw 1 #h^r ^sra^ fem: vftm\ ^ 

t^stlci^ **TTCI31*t: II (3-59) 
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Thus the modification of the nature of the ego comes into 
being in the mind which is a product of Avidya for determining 
the specific form of it induced by the external object. This 
modification of the mind becomes directly the object of an 
awareness which is a product of the Eternal Self. Between 
the knowing Self and the ego, there can be no relation other 
than that of the lllummer and the illumined Appropriating 
the ego to Itself and putting on the coat of the ego, the Self 
assumes the forms of the helped and the helper. In connec- 
tion with external objects, favourable and adverse, It attri- 
butes to Itself appropriate relations towards them. This is 
brought out now — 

The knowledge of e this 5 arises m the knower and the 
knowledge of 'mine 5 arises m the ego. 'This 5 is a product 
of ignorance and 'mine 5 is a pioduct of the modification of 
the nature of the ego thereof — 

arai-itol&te ^TrftfWMtSfiTt m H (3-60) 

In the same Knower, two units of knowledge with 
regard to the object arise as 'this 5 and as mine', owing to 
the differences of causes, internal and external. The object 
is known as 'mine 5 in relation to the Knower supposed to be 
helped or injured by the object. In the absence of that 
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relation of help or injur)', it is simply felt as 'this 5 . How is 
this construed ? This is construed by rational discrimination. 
It is this way — the ego never presents itself as 'mine 5 to the 
Knower, for the pure Knower is neither helped nor injured 
by anything Since he is covered by ignorance only, it 
appears as 'this 5 — 

RsFTT ^rfcT ^5T^T sfrf ^JJcpTrq^ | 3feH|«4d|*H4- 

MdiR^R< g ^wi^ra^israra; ii (3-6i) 

It was shown earlier that the Knower and the ego, owing to 
ignorance and the resulting modifications, come to be asso- 
ciated with 'this' and 'mine 5 respectively in their knowledge. 
Now the contrary is pointed out — 

In sleep, as Atman is without ignorance and modifica- 
tion, there is neither 'this 5 nor 'mine 5 After one wakes up 
he reasons out the presence of ignorance on the basis of the 
fact that he knew nothing in that state. 

The tika raises the question — it being established that 
ajfiana exists m deep sleep state, how can it now be asserted 
that Atman is without ajfiana m that state — and answers it 
by pointing out that it has been said so now for this reason 
that there is no explicit experience of ajfiana m that state in 
a patent form as 'I am ignorant 5 , as in the waking state — 

sRqcrer mism hi^iRw \\ (3-62) 

11-14 
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8.7.2 Samsara Pertains only to Ego ; Havoc Caused by Ego 

The co-presence of the ego and the samsara in the waking 
and the dream states and their co-absence in the deep sleep 
state, which is a matter of experience, is to be recognised, 
while Atman abides in all these three states as the unchanging 
Witness Says the Advaitamakaranda (10) — 

[When the ego is dissolved in deep sleep, swoon etc., then 
misery, attachment etc., and the resulting motivation for 
action etc , are not in evidence Hence samsara pertains only 
to the ego and not to Me, the Witness of the ego which is subject 
to samsara.'] 

Joy, sorrow, fear, anger, greed, ignorance, desire as also birth 
and death are for the ego alone and not for Atman ; so says 
the Bhagavatasloka quoted by Sn Vasudevas'astri Abhayankar 
m his tika on the Siddhantabindu (l) — 

The Vivekacu(Lamam pointing out the havoc caused by the 
ego, says — 

f^Rrfrff: R^qq^r cTgjp |J (344) 

[Aided by the concealing power, the diversifying power of 
Maya connects purusa with the ego which brings about fall from 
one's real nature, and distracts him through its attributes like 
samkalpa etc ] 

asffar f%stqw q-H^crr srrim ^rf^f *t?tf l! (310) 

[Even though completely uprooted i e , though cut asunder 
along with its source (the ajMna) by discriminative knowledge, 
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.if it is allowed to sprout in the mind even for a moment, it 
becomes vitalised and strikes terror by creating hundreds of 
perplexities like a cloud ushered m by the wind during the 
rainy season.] 

ftf^r %m^iRhi ^mimm^i q^gqjl (308) 

[Therefore destroying, with the great sword of realisation, 
this ego, thy enemy, which presents itself like a thorn in the 
throat of a man taking his meal, enjoy to your heart's content, 
the Bliss of thy own empire, the majesty of Atman.] 

In this manner, one should behold Atman which is indi- 
visible and Infinite like the sky, free from all limiting adjuncts 
such as the body, the organs, the pranas, the tnanas and the 
ego which are creations of one's own ignorance. 

It should ever be borne in mind that all these — the body, 
the organs, the pranas, the manas, the ego etc., all modifica- 
tions, the sense objects, pleasure, pain etc. , the gross elements 
such as ether — in fact, the whole universe upto and even 
inclusive of the unmanifest, all this is non-Self — 

(Vi. Gu. 385, 124) 

To drive home the idea that all these are non-Self, 
mention is made of them in the reverse order, attention 
being drawn at the same time to the fact that all these 
effects along with their cause Maya are, like the mirage in a 
desert, unreal — 

(Vi. Gu. 125) 

* 
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8.7.3 T not Pramata— not Knower, not Doer, not Enjoyer 

Thus the pseudo-self, the pramata, the knower who is 
the doer and the enjoyer as well, is unreal and non-Self unlike 
the abiding unchanging Atman Here the Siddhantabindu (1) 
raises a question and answers it — 

[Verily this is a great jugglery that Vedanta, the King of 
pramanaS) should set aside the minds which arc the support of 
valid knowledge and which are changing, akutastha (meaning 
also not fraudulent) and put forth as the witness of everything, 
one who is immutable, Kutastha (also meaning fraudulent) and 
who, according to Vedanta, is the support of false knowledge. 
Well It is no doubt a jugglery, being a play of Maya, like a 
dream Here a doubt may arise as to how, in that case, the 
mind which is an ' observed ' and insentient like a pot can be 
the support of valid knowledge But the mind is not like a pot 
because, being by itself very clear like a mirror, it is capable of 
taking the reflection of Brahman-Consciousness which results 
in the identification due to superimposition with Brahman- 
Gonsciousness ] 

Having delineated non-Self in its entirety, the Viveka- 
cudamani (126, 127) proceeds to point out Atman — 

fNow I am going to tell you clearly of the real nature of the 
Supreme Atman on the realisation of which man is freed from 
bondage and attains liberation There does exist an Absolute 
entity, the eternal Substratum of the I-sense ] 
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The eternality of Atman which transcends time is to be 
distinguished from the apparent eternality associated with 
what is continually changing. This is pointed out in the 
Sulrabhasya (1-1-4-4) — 

^rk^rwra; ^crrfcrra; I ^Tr^' ssnfitgfawr: I 

[Among the eternal things, some indeed may be 'apparently 
eternal' although changing in respect of which the idea 'that 
very thing is this one' is not sublated even though the thing goes 
on changing, as for instance, the earth etc , in the opinion of 
those who maintain that the world is eternal or the three gunas 
in the opinion of the Sankhyas But this One is eternal in the 
absolute sense 1 e., eternal without undergoing any change. 
Omnipresent like ether, free of all modifications, ever content, 
partless and self-effulgent by nature This Atman — the Bodiless 
within the bodies, the Unchanging among the changing, the 
Great and Omnipresent, without breath, without organs, with- 
out mind, Pure and Unattached (3T5T<k Srfft^^&^fecPl, 
SfRT f^Tc^H, 3Tsn*ft arafp) — j s that Unembo- 

diedness called liberation to which merit and demerit with their 
consequences and three-fold time do not apply, as stated in 
Srutis like 'Different from merit and demerit, different from 
effect and cause, different from past and future'.] 

In respect of this I-sense, the knower, the doer and the 
enjoyer and in respect of the Substratum, Atman, says the 
Siddhantabindu (l) — 
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VP ' 

4 9mm TO \ 4 ^ ffFTOT^ TO 4 IWHTFT^: TO \ 

The consciousness c I am a man, an agent, an experi- 
encer etc , 5 is well known as a universally established fact. 
This consciousness is not memory because it does not per- 
tain to a past event ; it is of the nature of immediate ex- 
perience and preceded by a non-cognition of the difference 
between T and c man etc. 5 Nor is it valid knowledge, 
because of sublation by Sruti and reasoning. £>rutis such as 
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the following point out that Atman is no agent, no experi- 
encer but is Itself Supreme Bliss, Brahman — 'He, the Purusa 
who is the vijnanamaya inside (subtler than) the organs, the 
Inner Effulgence in the heart c This Atman is Brahman 5 , 
c Brahman is Truth, Consciousness, the Infinite 'Brahman 
is Knowledge and Bliss 5 , c The Atman devoid of all sm % 
c Brahman that is directly immediate by nature 5 , e Atman, 
the Innermost of everything 5 , c He who transcends hunger, 
thirst, sorrow, delusion, senility and death c Whatever he 
sees there (in any of the waking, dream and deep sleep states), 
He is not followed by it, this Purusa is unattached to any- 
thing 5 . 

The reasonings m this respect are as follows : The pramata, 
being subject to change, is limited (by space, time etc ) and 
hence non-Self (and therefore incapable of knowing itself). 
If it is argued that it can know itself, there is a contradiction, 
as one cannot be both the subject and the object of the same 
knowledge, the relation of the perceiver and the perceived 
cannot be established and also the relation between the 
quality and the qualified cannot be established on the assump- 
tion either of difference or of non-difference. If knowledge is 
perishable then various individual items of knowledge (e.g. 
that of a pot, that of a cloth), mutual distinction among 
them, the antecedent and consequent non-existence of those 
items of knowledge and the genus (viz , the 'knowledgeness' 
and the relation called inseparable inherence by which the 
genus will be connected with the individual) etc., will have 
to be admitted ; and it would be prolix to assume all these. 
On the contrary, if it is assumed that knowledge is one, then 
there is the advantage of simplicity. And the admission of 
oneness of knowledge means the admission of the indestructi- 
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bility of knowledge. Cognition of the difference between 
knowledge of a pot and that of a cloth is based upon the 
difference between the limitations of knowledge viz., the pot 
and the cloth. In itself, knowledge is one and the same e.g., 
the c knowledge 5 of a pot or of a cloth etc The cognitions 
of the origination and destruction of knowledge arc to be 
explained by the fact that production and destruction pertain 
to the connection with objects, which must take place before 
the knowledge arises. If it is assumed that the difference of 
one pot from another becomes manifest automatically with- 
out the knowledge of the attendant circumstances then it 
would be impossible to comprehend their counterparts, and 
space, time and the quarters would also be diverse. If the 
doership etc , are accepted as real there arises the contingency 
of the jiva never being liberated. If Atman is not admitted 
as self-effulgent there would be darkness in the entire uni- 
verse. Atman, as the object of highest love, is Itself Bliss. 
Thus reasoning leads to the conclusion that Atman is 
Attributeless, Eternal, Self-effulgent Bliss. 

Therefore it being established, by the method of exclu- 
sion, that this consciousness 4 1 am a man, etc. ' is an 
erroneous cognition, something suitable must be postulated as 
the cause of this error. This cause, if inferred, can be 
established to exist as falsely superimposed on the sccondless 
Atman, by reasoning based on implication This cause is 
therefore nothing but the indescribable ajnana revealed by 
the Witness-self as e I do not know 5 . 

8.8.1 Ajnana : Series of Superimpositions 

The consequent series of superimpositions is mentioned 
thus — 
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TO^: for: H^rte ji^ftft^ | 

(Siddhantabindu—^ 

Ajfiana being posited thus as superimposed on Atman, 
on Atman as qualified by ajfiana, there occurs the super- 
lmposition, adhyasa, of ego, the individualising principle, the 
mind. On Atman as qualified by ego, there occurs the 
adhyasa of the attributes of the ego such as desire and forma- 
tive will, and also of the attributes of the organs such as one- 
eyedness, deafness and eunuchism. The organs, however, 
not being directly perceivable, cannot be superimposed on the 
dharmi 1 e , Atman as qualified by ajfiana, as also the ego 
that are directly perceived. On Atman qualified by those 
attributes, the gross body is superimposed. This adhyasa of 
the gross body is only through the adhyasa of such of its 
attributes as manhood and assumes the form c I am a man 
but not through the adhyasa of bodyhood m the form c I am 
the body 3 because there is no such experiential evidence. 
And on Atman as qualified by the adhyasa of the gross body 
are superimposed stoutness etc., which are the attributes of 
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the gross body On Him thus qualified, are superimposed 
the attributes of the external ones such as prosperity and 
nobility, or otherwise, of the son, the wife and others. 
Reciprocally, there is the adhjasa of the appropriate relation- 
ship of Consciousness with the ego etc., up to the gross body. 
The difference in the degree of love is due to the difference 
m the intervening obstruction by way of adhjasa. The 
Vartikatnrta (Br. Va. 1-4-1031) says — A son is dearer than 
wealth ; the body is dearer than the son ; in the same way, 
an organ is dearer than the body ; the pram is dearer than 
even the organs ,* and Atman is by far dearer than even the 
prana. 

Hence there being this reciprocal adhjasa of each on the 
other, adhjasa is of the nature of a knot of Self and non-Self. 
If we would accept the adhjasa of only one of these two on 
the other (and not their reciprocal ones), then this would 
mean that the other should not appear at all, since in an 
erroneous cognition, only what is superimposed appears. 

8.8.2 Reciprocal Superimposition — Five Aspects 

A few salient points taken from the tikas in respect of 
adhjasa may be brought in here — 

The experience e I am ignorant 5 arises as a consequence 
of the adhjasa of the I-sense i.e., the mind, on Atman as 
qualified by ignorance. Here the question is raised as to 
how, m this experience, the Substratum i.e., the Conscious- 
ness as qualified by ajnana can appear for, in the experience 
c this is silver 9 , the Substratum that is the shell on which the 
silver is superimposed does not appear. This is accounted 
for on the basis of the idea of reciprocal superimposition. 
That is, after the adhjasa of the ego which is the evolute of 
ajnana on its Substratum viz., the Consciousness as qualified 
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by ajnana, on this superimposed ego, is superimposed reci- 
procally the Consciousness as qualified by ajnana. Thus the 
experience c I am ignorant 5 arises as a result of the totality 
of these two adhyasas m the manner of the experience c these 
are borax and silver 5 , when referring to the totality of borax 
and silver, each mistaken for the other. The difference is 
only in this, that in the example cited, the two, viz., borax 
and silver, the two substrata have each an individual 
existence of its own in parlance, whereas here the ego, the 
substratum of the second adhjasa, being itself superimposed 
on the Consciousness as qualified by ajnana, has no existence 
of its own ; and as such is not seen as distinct from what in 
turn is superimposed upon it viz., the Consciousness as quali- 
fied by ajnana. Likewise, in respect of shell-silver, silver is 
superimposed on the shell ; and on this superimposed silver, 
' thisness ' pertaining to the shell is again superimposed, the 
two together giving rise to the experience c this is silver ' . 
Here it must be noted that the Substratum, the shell aspect, 
is concealed and does not appear m the erioneous cxpciicncc 
'this is silver 5 , while the fi this 5 aspect of the shell, the adhaia, 

the support, if it may be so termed, shows itself. Thus 
the adhistkana, the Substratum and the adhara 3 the suppoit 

pertaining to the content m any adhyasa, aie distinguished — 

(Tattvabodhini p. 52 on Sanksepasarlraka\. Necessarily there 
would be the adhyasa of dharmi, the locus of the attributes, 
on the adhisthana of the adhyasa of dharmas, the attributes, but 
not on the adhara of the adhyasa of dharmas as the Nyayaratna- 



vah (1) says— ^ m iV < sparer:, ^ g qqfvzjrsrsift, in 
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3?5TfS^, Atman as qualified by ajnilna would be the adhara of 
the adhyasa of the ego, the mind, and similarly Atman as 
qualified by the mind would be the adhara of the adhyasa of 
desire, volition etc., which arc the attributes of the mind, 
as also the adhara of the adhyasa of onc-cyedness etc., which 
arc the attributes of the organs, while the adhisthana of the 
adhyasa of the mind is the same as the adhisthana of the adhyasa 
of its attributes (viz., desire etc.), that is, the Pure 
Consciousness In the same way the adhisthana of the adhjasa 
of the organs as well as their attributes is the Pure Conscious- 
ness, Brahman, which in fact is the adhuthana of the adhyasa 
of the entire universe. While experiences like f I am eyed 5 
are in evidence, no one ever gets experiences of the type 3*5*- 
«*s£ 3 'the ignorant is the eye', or art 'I am *bc eye'. It is 
on the basis of such experiences that adhjasa could be analysed. 
Whatever aspect appears in any adhyasa is sublated on the 
dawn of right knowledge which removes the veil concealing 
the adhisthana ; hence these aspects originate during the 
illusory experience. Says the Sanksepasarlraha (1-36) — 

[In erroneous cognitions of serpent, silver, mirage, two 
moons etc., there is not the apprehension of the rope, the shell, 
the desert and the uniqueness of the Moon etc Only the super- 
imposed object appears therein and none else ] 

Five component adhyasas are involved in any erroneous 
cognition. The Laghucandrika (1-2) says — 
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[In the example of the shell-silver illusion etc , the erroneous 
cognition is consequent on (1) the arismg.of silver as qualified 
by the delimitation, idam , ' this (2) its false identity with 
tdam % (3) the relationship of silverness with idam, as also 
reciprocally (4) the false identity of idam with silver and (5) the 
relationship of 'thisness' with silver. All these being subject to 
subsequent sublation, they must necessarily be regarded as 
having originated.] 

8.8.3 Chidachidgranthi 

All this must be borne in mind m the consideration of 
the series of adhyasas as also the c knot 3 that is referred to — 
the ctdacidgranthi This knot in its multifarious aspects is 
brought out in the Sruti (Br. U. 4-4-5) and the Bhasya 
thereon — 

# . . . . i 

[All those that are the limiting adjuncts of Atman a Its bonds, 
in association with which Atman is regarded as identified with 
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them, arc here gathered together and pointed out. That very 
Atman which thus transmigrates is indeed Brahman Itself The 
Supreme Self, that is beyond hunger etc , as identified with 
intellect and made known through it, is vijndnamqya, for it has 
been said in 6rutj, 'Which is Atman ? This that is identified 
with the intellect and is in the midst of organs \ Self is called 
vijnanamaya, resembling the intellect, because It is conceived of 
as possessing the attributes of the intellect, as in &ruti 'It thinks, 
as it were, and moves, as it were Likewise It is manomqya as 
identified with manas because of Its proximity to that. Also as 
identified with prana with its five-fold function because of which 
It appears as moving, It is pranamaya Likewise It is cakmtmaya 
as identified with the eyes when It sees forms , and iroiramaya 
as identified with the ears when It hears sounds. Thus as each 
particular organ functions, Self becomes identified with that. 
Similarly as identified with the eyes and other organs through 
the intellect and prana i Self becomes identified with the elements 
such as earth, water, air, ether and fire , likewise Self is identi- 
fied with what is other than the fire , with desire and absence of 
desire, with anger and absence of anger, with righteousness 
and unrighteousness ; with everything — identified as is well 
known with this (what is perceived) and with that (what is 
inferred) . . the Self becomes identified with whatever It 
secures by desiring and striving for it ] 

Alluding to this superimposition, the Gttabhasja (XVIII-50) 
points out the reason as to how Self is conceived of variously 
by the different schools — 
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[Buddhi being as pure (clear and subtle) as Atman, it can put 
on the semblance of the Consciousness-' aspect ' of Atman. 
Manas puts on a semblance of buddhi, the organs put on a 
semblance of manas; and the gross body again puts on a 
semblance of the organs wherefore the common people look 
upon the mere gross body as Self And the Lokayatikas who 
argue that the gross body is endued with Consciousness declare 
that Purusa, Self, is identical with the gross body endued with 
Consciousness. Similarly some argue that the organs are endued 
with Consciousness , others argue that the buddhi is endued with 
Consciousness. There are a few who hold that there is some- 
thing within even beyond the buddhi viz , the unmanifest, also 
called avyakrtd, the undifferentiated, in the form of Avidya; 
and they say that avydkrtd is the Self Everywhere, from buddhi 
down to the gi oss body, the cause of the illusory identification 
of each with Self is its wearing a semblance of Atman- 
Consciousness ] 

The Adhyasabhas ya (Su. Bha. 1-1-1-1) cites examples 
from experience for a more definite understanding of this 
supenmposition — 

m&g 3T#* *m&: MI^^^HIcH^TOfcf, 

ssfmft %fcr i c^f^T'^^ — £fot, #n, srf^rc;:, 
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[We have already explained that by 'superimposition' is to be 
understood the knowledge of something as some other thing. 
Extra-personal attributes are superimposed on Atman when a 
man considers himself sound and entire or otherwise, as long as 
his wife, children etc , are sound and entire or otherwise. 
Attributes of the body are superimposed on Atman as seen from 
statements such as * I am stout ( I am lean ', 'I am fair- 
complexioned ', 'I am standing, walking, jumping' etc 
Similarly the attributes of the organs, from the statements such 
as 'I am mute', 'I am one-eyed', 'I am deaf, 'I am eunuch', 'I 
am blind ' etc , likewise the attributes of the internal organ, such 
as desire, intention, doubt, determination etc. Thus one super- 
imposes the internal organ, possessed of the notion of ego, on the 
Inner Self which is the Witness of all the modifications of the 
internal organ , and vice versa the Inner Self which is the 
Witness of everything, on the internal organ etc In this way 
there goes on this natural superimposition that has neither 
beginning nor end, that appears as the manifested universe 
and its apprehension, that conjures up agency and enjoyership 
and that is perceived by all persons It is with this end m view 
viz., the eradication of this source of evil and the acquiring of 
the knowledge of the unity of Atman, that all the Vedantas 
proceed ] 

8.8.4 AH Parlance, Worldly and Vedic, even Emancipation— Based 
on Reciprocal Superimposition of Self and non-Self 

As pointed out by the Adhyasabhasya, it must be borne in 
mind that it is this mutual superimposition of Self and non- 
Self, termed Avidya, that is the presupposition on which is 
based all parlance, worldly as well as Vedic and all iSastras 
dealing with injunction, prohibition and even emancipation — 

^fesr Ifc&ra jtittt: s#>t ^ srisfrfcr fiftsrfc^- 
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Here it must be noted carefully that this Atman directly 
presents Itself most immediately, being the most well-known, 
verily as oneself — 3?q^fac^ BFnTTcJ?iffi%:, In the face of this, 
it is surprising that no account is taken of It by any of the 
non-Vedantic schools. Says the Gitabhasya (XVIII— 50) — 

[Though thus quite self-evident, quite easy of comprehension, 
quite near and forming the very Self, Brahman appears — to the 
unenlightened, to those whose intellect is carried away by the 
differentiated phenomena of names and forms conjured up by 
Avidya — as unknown, difficult to comprehend, very remote and 
as though It were a separate entity.] 

8.9.1 The Deluded Contend Atman as Otherwise 

It is therefore that the hymn says that those who contend 
that Atman is one or the other of what belong to the 
province of non-Self, are all ignorant and no better than 
women, children, the blind and the insentient — ^ffaT^T^- 
^TO^fftfcT •STRfr ^ srrf^T:. There are a host of Srutis 
which point to the utter worthlessness of those who revel in 
the non-Self, for example — 

s^^rororn qfapa *jsr jffanFTr ww^v. \\ 

(Ka. U. 1-2-5) 

[Engulfed in ignorance which is like unto thick darkness, 
regarding themselves as intelligent and well versed in the 
Sastras, the ignorant go round and round in many crooked 
ways like the blind led by the blind ] 

8.9.2 4 1 ' Verily the < Purusha 9 

The way out of this vicious circle is by securing the 

11-15 
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realisation that the true * I Atman, is verily the Supreme 
Person, the self-effulgent Purusa by whom all this is filled, 
who transcends the body, the senses, the subtle rudiments of 
the objects, the mind, the intellect, the mahat and even the 
unmanifest. Beyond this Purusa there is nothing ; That is 
the Ultimate ; That is the Supreme Goal. The purport is 
that this Purusa is Atman and that all else is non-Self. This 
Purusa is made known only by the Upanisads — 

m\S% WrfJlffi: i (f . 3". 6-3-9) 

^ ^. 4-13) 

TTO^g TO gf^OTT TO II 

gsqre qt feferr m to *rf?r: n 

3. 1-3-10, 11) 
fa. HT- 3-3-7-15) 

*r ^ g^r: h% gfera: i (f . 4-5-1 8) 

qOTt gfeRT g^ | (PT. 3. 5-5) 

sraWl SPT 3^r: 1 (f . 3. 4-3-15) 

£ ^qPW? 5^ S^lft I (f. 3. 3-9-26) 

gw *r qrf (*ft. vni-22) 

g^q^r: XV-17) 

In parlance, he alone is Purusa, the ' Man 9 , in the true 
sense of the word, who realises his identity with this Supreme 
Purusa> the true T, says the Togauasistha (5-76-14) — 
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[The one, the intelligent and undaunted, who, even as he 
enters the endless ocean of samsdra, is alive to the consciousness 
that everything is truly Brahman Itself that is sought after, he 
alone is entitled to be called Purusa ] 

8.9.3 Outlook of the Deluded is Feminine, Childish, Blind and 
Dunce-like as spoken of ordinarily 

This reminds one, of the use by Sri Bhagavan, of expres- 
sions such as (3ft. 11-15), gw^sr (7ft. XVIII-4), to drag 
Arjuna out of the depression to which he has apparently 
succumbed. Sri Bhagavan further demands that he should 
cease to be effeminate and give up this trifling fainthearted- 
ness which are unbecoming of a c man ' like him, and brace 
up to the situation — 

*rr mi hiw^wFm i 
g£ ^Rrffer ^Fc^ifw °wr ll Oft, n-3) 

It is to be noted that Sri Bhagavan commences His instruc- 
tion by pm-pointing to the lack of discriminatory knowledge 
between Self and the non-Self, as the root cause of the muddle 
in which Arjuna finds himself. It is in the same manner 
that the hymn declares that those who identify themselves 
with anything other than the true Self are woman-like. How- 
ever dexterous they may be in formulating their theories with 
suitable adjustment in respect of the details thereof, these 
philosophers can at best be compared to an ideal housewife 
who is all engrossed only in housekeeping ; that is, they are 
only §ta3T: i.e., of feminine outlook, as described by £ruti 
(Br.U. 6-5-1) while referring to Katyayani, one of the two 
spouses of the Sage Yajnavalkya. The Atmapurana (7-75 to 82) 
gives a vivid description of the unsurpassed efficiency of 
Katyayani in the art of housekeeping in all its aspects, which 
is summarised by the tika on it — 
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qfcm tfcft, HSR^ ft^^TPJJi; I . . . cRT BSSlt ffPjft I 
This endeavour on her part to remain the best housewife for 
all times is stemming from her firm conviction ( I am a 
woman \ The enquiry as to how this conviction has come 
to be, is totally absent in her case. The result is that the 
involvement is so deep that there is not the least suggestion 
of even an attempt to transcend this state. So is each one of 
the philosophers involved in one or the other m the realm of 
non-Self, affirming it as his own Atman accommodating all 

else in a manner suitable to it, not concerning, however, as 
to how that idea of oneself came to be revealed. They are 
like kids who revel in their concoctions and conjectures in a 
playful manner, each of them considering himself as a king, 
a priest, a teacher, a driver or even an engine etc., depend- 
ing on the role m the fanciful play he sets for himself, any 
object being made to stand for what he desires it to be, with- 
out the least concern for what it really is ; that is, they are 

balah meaning srsrrRff*, 3TfWfiFT:, 3FIST4rfn?r: a ttfMSilSTPfa^r- 
^f^T: ^ifefgSTtf: I i.e., ignorant, lacking in discrimination, not 
knowing the thing as it is, 'scholars' who have no knowledge 
of the profound Truth revealed by Vedanta, as the 3ruti says : 

(Ka. U. 2-1-2) 

[The childish (the ignorant) pursue external objects of 
desire, they get into the meshes of widespread death, but the 
intelligent, knowing Brahman, the sure Immortality, do not 
covet the uncertain things here ] 

(Mu. U. 1-2-9) 
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[The ignorant following the diverse ways of ignorance, 
flatter themselves that their objects have been accomplished As 
these devoted to karma do not realise the truth, owing to their 
attachment, they grow miserable , and after the fruits of their 
karma are consumed, fall from heaven.] 

Also says the Gaudapadakarika (3-8) — 

[As the sky appears to the ignorant children to be dirty with 
cloud, dust and smoke, similarly Atman also is regarded by the 
ignorant as affected by the evils of misery, action and the fruits 
thereof ] 

Their theories are like the fanciful fairy tales concocted to 
amuse children. Like the blind who grope in the dark in 
respect of all their activities, subject to disasters like falling 
into a pit or a well, these philosophers are blind to the Light 
that illumines all that they are about. Into blinding dark- 
ness enter these who practise rites j into greater darkness, as it 
were, enter these who are devoted to the knowledge concerning 
these rites, disregarding the teachings of the Upanisads. 
Miserable are those worlds enveloped by that blinding dark- 
ness of ignorance. To them, after death, go those people 
who are ignorant and unwise, devoid of the knowledge of 
Self Says Sruti — 

w^i vmfa W'^si^Hrsg^ ^rr: n (f . 6-4-10, 11) 

In their frantic search for Self, some of them are lost to 
themselves to * rtent that they even proclaim that 

there is no ^gam, entrenched in their own way 
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of thinking which has become an obsession with them, they 
are impervious even to a suggestion of the Upanisadic decla- 
ration in respect of Atman. They behave like dunces, so 
inert. Even when their attention is drawn to It, they 
obstinately deny the Existence and Shine of the abiding 
Atman ; says the Pancadasi (VI-27) — 

f ^rrfcf ^ifer fsr* sfcf tot ^Jft II 

Entangled as they arc so much in the mesh of the non-Self, 
their ways of thinking have been conditioned to such an 
extent that some of them declare Atman to be an inert entity ; 
some, that It is not abiding ; some, that there is no such 
thing ; and even those who declare Atman as sentient or talk 
of Isvara as well, bring in the notion of enjoycrship, as also 
difference and multiplicity into this realm, which are ideas 
carried over from the insentient non-Self. The proper 
procedure would be to examine and understand the non-Self 
in the light of self-effulgent Atman. How can the £astra 
enlighten him who denies the experience of his own 
Consciousness which brings about the consciousness of every- 
thing else ? He is a dunce, a clod of mud in human form. 
A statement which is the denial of such an experience of 
one's own Consciousness would be like an utterance * have I a 
tongue or not ? ' which leads only to shame So says the 
Pancadasi (111-19, 20)— 

Thus are the vadins wedded to the non-Self, playing in the 
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realm of non-Self that is imaginary, oblivious of their own 
true Self and showing no concern towards the call of Self as 
also the instruction in Sruti pertaining to It. 

8.9.4 The Great Among Women etc., Hailed and Pointed to as 
Exemplary 

When women, children, the blind and the dunce, are 
referred to by way of illustration, Sri Sn Acaryapada does 
not mean to deride them. Say Sruti itself (the Krsnayajur- 
vediyataittirtyaranyaka) and the Sri Vidyaranyabhasya thereon 
(1-11-3-14)— 

to: Heft: I cTT 3 gsjET anf : I <R^eFrra ft^cl^: I 

m ^1% JTftr^T: to: Heft: H*£TT g^^&T 4 H^T 

w?^^ h i^r, ^ifr *.WMifa h^^t -jjjnft ft^r 

Wtf^T STRICT, rT^Fff *T: S^cTT R^MIdT cflft H^^T ^cTJH 
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[Women who have realised Brahman- A tman by the grace of 
the Guru are truly men — purusah — in spite of their outward 
womanly form, since they have secured enlightenment worthy of 
a purusa. Those men who have not secured Self-realisation are 
considered by the wise as women in spite of their male appear- 
ance. Similarly the terms 'blind' and ' non-blind ' also have 
meanings which are entirely contrary to the common meaning 
attributed to them. He who sees things only through his physical 
eyes and does not attain Self-realisation, is called the blind one 
On the contrary, a person who, though deprived of physical 
eyes, attains the true knowledge of Atman is considered to be 
endowed with the faculty of ' sight In the same way father- 
hood and son-hood are distinguished extraordinarily. A boy who 
is able to see Atman in all things and does not perceive difference 
is really the ' father ' to his father, if the latter has not attained 
Self-realisation, since such a son is able to save the father by 
imparting true knowledge. What more ! The purport is that 
Self-knowledge is the supreme, all other knowledge is inferior.] 

Also Sruti (Br U. 6-5-1) refers to Maitreyl as a 
Brahmavadim — qspft p^rf^ 31$$. Elaborating on this, the 
Atmapurana (7-83 to 86) says — 

feftoFrer wfc^fMfir ^ fawn \ 

Pragfear g^^rra; 1 1 

fcrcTT m fern *m efc \\ 

f% c[:*sf fern Jf rfg^ % ^rg^r: II 

^rsq" *rqr ^ q^rfe ht I 
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[The other spouse of Yajnavalkya, well known as Maitreyi, 
was like one who is indifferent and anxious; overpowered by 
grief and always contemplating on questions such as * Who am 
I ' Of what nature ? 'From where did I come into this 
world ? ' Where am I •* ' Where am I to go after death ? 
'Who is this that is spoken of as husband 'Who are these sons 
and daughters ? \ 'What is sorrow? 5 , 'Likewise what is my happi- 
ness 'What are these — eyes etc ? ', 'Who are these people that 
I see?' etc Thus grief-ridden she was suffering silently like 
unto a cow with its calf no more.] 

The Brhadvartika (2-4-67, 68, 69) says that, commend- 
ing her on her stand, sage Yajnavalkya gives expression to 
his appreciation of her thus — 

[All including one's own brothers desert one who takes to 
the path of liberation. But you, out of extreme devotion, do not 
wish to be separate from me even in liberation. 

As though you cannot bear separation from me, because of 
your deep attachment to me, you are following me even in 
liberation wishing to merge in me 

Uma, overpowered by Her supreme love for Her consort, 
Suhn, was united with Him, becoming half of His body. You, 
however, want to become entirely one with me by pervading me 
completely — by becoming my very Atman ] 

By way of Yajnavalkya's instruction to Maitreyi, the 
profoundest of truths are revealed by Sruti. On enlighten- 
ment, what she does after Yajnavalkya's renunciation is 
described by the Atmapurana (7-538, 539) — 
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m£ £cnfe *re*rra; *t$is% m l 

^fa li 

[Having learnt all these from her husband and securing 
enlightenment, equipping herself with brahmacarya etc , she led 
the life of renunciation and wandered about in the world, the 
difference between Yajnavalkya and Maitrcyi being only in this 
that he held the insignia o^samnya$a > and not she. Otherwise, in 
their internal make-up, there was no difference whatsoever ] 

Again, the well-known case of Vacaknavi Gargi who 
plays a leading role in the discussions of the Brahmanas, the 
erudite Vedic scholars, with sage Yajnavalkya in the court of 
King Janaka, is mentioned by 3ruti (Br. U, 5-1-1). Sri Sn 
Acaryapada makes reference in the Sutrabhasya (3-4-9-36) to 
Sruti which mentions Vacaknavi Gargi as a knower of 
Brahman — 

Also the instance of Sn Ubhayabharatidcvi, the erudite um- 
pire presiding over the discussions between Sri Sri Acaryapada 
and Sri Visvarupacarya (Mandanamis'ra), may be recalled. 
Thus in the manner of Sruti, no irreverence is meant when a 
comparison with women is made in the hymn. Similarly in 
the case of comparison with children, the instances of 
Naciketas, Dhruva, Prahlada, Suka etc., and above all, j5n 
Sri Acaryapada Himself, are well known. Taking the case of 
the blind, even a born-blind, a person like Dhrtarastra, far 
from being neglected, was favoured with the faculty to see 
the Vtsvarupa by Lord Krsna Himself. Noteworthy among 
the people previously regarded as dunces and later becoming 
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famous as jnanis due to the grace of the Guru are Jada- 
bharata, the boy J§n Sri Hastamalakacarya, f$ri £rl Totaka- 
carya etc. These famous cases also indicate that what are 
considered e deficiencies 5 ordinarily, stand sublimated m the 
enlightened who is wedded to and therefore confined to his 
Self alone, who enjoys sporting in Atman alone — sncqftfir:, 
STTcJT 3 !^: (Mu. U. 3-1-4) — shuts his eyes to the non-Self — 

TOrt sfmfir tjcttPt hf ferr mrt g^r: ll (tits n-69) 

and who is silent in respect of and impervious to the tales 
relating to non-Self — ^TfNrst (Mu. U. 3-1-4) ; thus there is 
an inversion. So it is that Sruti ordains — qifeczf fafi^r m^t^j 
fd8f$c^ (Br. U. 5-5-1). The topic discussed in the Bhasya on 
the Sutra — 3^%*^%*?^ (3-4-15-50) (Childlike, without 
display of wisdom, learning etc., in accordance with the 
context) wherein is quoted — 

mi ^ ll 

[He whom nobody knows as either noble or ignoble, as 
either ignorant or learned, as either well-conducted or ill- 
conducted, he is a ' Brahmana'. Devoted quietly to his pursuit 
without ostentation, let Kim go about in the world like the 
blind, the unconscious and the dumb.] 

This childlike unconcern, stems from 3c5, the 

strength, that is the total elimination of the vision of objects, 
by Self-knowledge — 

vz on Br. U. 5-5-11 
These characteristics of the enlightened are necessarily to be 
acquired through steadfast effort by seekers as per the dictum— 
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^cn^ajonf^T zrrfr ctt% ^'dFTTfr {Gtiabhasya 11-55) 

The direction is provided as done by Bhagavan Snkrsna to 
the gopis and cowherds who realised that their familiar 
Snkrsna is not merely the child of a gopi but the inner 
perceiving Self of the embodied — ^ tftfi^^^fl" ^cTT^fes- 
^ff^rrrr-cT^rfr!^! {Bhagavaia 10-31-4:). It is not infrequently 
that people lose sight of the importance of what is most 
familiar taking it to be normal and usual, without anything 
extraordinary in it 3 and are swayed by the lure of what 
appears as abnormal and extraordinary. The Sun, for 
example, which is so well known to all (women, cowherds 
etc., even to animals) and enables all parlance, is hardly 
realised as such, much less as Bhagavan, the Saviour, who 
presents Himself in the Orb in this form in His infinite 
mercy, to those who are not fortunate enough to realise 
either the Absolute, the Nirguna, by Jfiana, or the Saguna as 
revealed in Kailasa etc , by upasana. When this familiar 
Sun is enquired into and the True Nature realised, It confers 
Bliss So says the Snrudradhyaya — 

3^ft %t ara&rsrcsr-gi^ : i fen ^rrfr *r set 

In the same manner all creatures are familiar with the Inner- 
most Lord only as c 1 5 , without realising, because of Maya, 
that He is the All-pervasive Brahman, Lord Siva Himself — 

cWf^MNI^ # STRICT cT^cR: || 

{Sutasamhita 1-8-36, 37) 

8.9.5 Purport of Comparison — Warning to Seekers 

It is clear from this that the comparisons are not 
brought in, in a spirit of derisiveness. Women, children and 
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the blind are taken to illustrate generally those who do not 
study the Veda, are not capable of abstract reasoning and 
are not alive to the truths which even the world can teach. 
The dunce is included in this list as he cannot m the least 
profit by the study of the Veda or reason out coherently or 
perceive things as they are, but is, however, not free from, 
hallucinations of his own When Sri £>ri Acaryapada gives 
such illustrations. He refers only to ordinary people bereft of 
the advantages mentioned and not to the extraordinary He 
laments that the philosophers, m spite of all these advantages, 
have lost the sense of direction and missed the truth 
completely and thus are no better than women etc. Being 
sticklers, in accordance with their dispositions to their own 
point of view, they argue vehemently in favour of it, as Sri 
Bhagavan says — 

snsmteq $\ h <p sr: II (Gits xvn-3) 

Since <TC3?3!M:, people who blindly follow them, would also 
be ruined thereby, warnings are given to save them as for 
example — 

[Gitabhasya XIII-2) 

[Therefore, though learned in all Sastras, one who is not 
acquainted with traditional interpretation is to be shunned as an 
ignorant man.] 

Similarly, the comparisons given in the hymn serve to 
warn the seekers as to what is in store for them much m the 
same way as the warning administered by Sn Bhagavan to 
Arjuna while demanding that he shed his faintheartedness 
and rise to the occasion — m W etc » While this, as 
coming from the enlightened who is verily Is'vara, serves to 
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align the seeker and uplift him, it turns out, though unin- 
tended, to be a curse to an obstinate adversary as pointed 
out by Sruti in the case of those who hold on to the non- 
Self dearly as if it were their own Self — 

h qts-^JFT: mm ^TTcf fim &wfrfcr i 1^1 g 

Sri Smrg^K I (Br. U. 3-4-8) 

He finds himself in a vale of tears over many births, what is 
regarded as dear turning out to be the cause of misery. Him, 
however, who resorts to the witness-Self as the most dear, 
that most dear Atman never fails Says the Pancadast XII — 

ct^tr sV^qt gsfa^: I! (63) 

^ff){&^?T JSc^ ftpq)" ftt^ficT: II (64) 
?T^: Sr^t N (69) 

^tRTtp)^ ^Fxlfe^iild^lkHt: II (70) 

M<4|W^N|cJTf fT ^fcT ch<NH || (71) 

8.10.1 ' I ' — The Wrong Views Because of Avidya and Absence 

of Grace of Isvara 

The Tattuasudha on stanza V of the hymn says — 
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[Why is it that these vadins who are investigating, are still 
agnostics and delineate the truth differently •* It is because of the 
absence of the Grace of IsVara.] 

Sn Bhagavan's caution to Arjuna in the Gita (XVIII-58) — 

Says the Bhasya — 

[Fixing the mind on Me, thou shalt, by My Grace, cross 
over all difficulties 1 e , the impassable obstacles arising from 
Avidya, the cause of samara; but if from egoism 1 e., vanity 
that thou art learned, thou wilt not hearken unto Me, thou 
shalt be ruined ] 

Also pointing out that Self-effulgent Atman, far from 
being any of those held by the other vadins as Self, is the 
witness thereof, transcends them and is ever of the nature of 
liberation, as proclaimed in the Upanisads, the Brahmasutra 9 
and the Gita ; and anything other than this is bondage, says 
Sri Sri Acaryapada in the Upadesasahasn (XVI-64 to 67) — 
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The tlka on it quotes — 

^Rferr f%^r: cfmf^gr f? err: sfcrc I! 

[Therefore the conception of bondage and liberation different 
from the Vedantic view, is wrong. The conceptions of the 
Sankhyas, the Kanadas and the Buddhists about them are not 
tenable to reason They should never be accepted as they arc 
not supported by reason and 3astras. Hundreds and thousands 
of errors on their part can be pointed out As scriptures differ- 
ing from Sruti have been condemned in the ancient sacred tradi- 
tion, they should not be accepted. A wise one should reject them 
and giving up all crookedness and with faith and devotion, 
should have a firm understanding of the true import of the 
Vedantas as accepted by Bhagavan 6ri Vyasa The learned 
intending to tread the path of pure dharma, should not heed to 
any and every Sastra other than Srutt, since these other 3astras 
misdirect and are therefore suspect ,* they lead nowhere; they 
are engulfed in dense darkness.] 

It is to retrieve all such, that J$ri Sri Acaryapada while 
drastically criticising all the non-vedantic systems, points out 
m His infinite mercy, the appropriate direction for each, 
accommodating him to the utmost possible extent, laying all 
the blame at the doors of Avidya i.e., Maya, towards the 
removal of which He endeavours everywhere. The person 
who has transcended all delusion and knows the truth can 
understand, even appreciate and tolerate the views of those 
who are still under delusion, for the mistake is not due to 
them but only to the delusion under which they are labour- 
ing. The Knower of truth dispels Avidya and the delusion 
of earnest aspirants who seek his guidance, for he alone can 
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do it and not any other person who is equally deluded or a 
victim of a delusion of another variety. 

8.10.2 Avidya--' Positive ' Entity, 'Veil', Material Cause of 

Error 

This Maya, Avidya, as already delineated at length, 
must be deemed to be not mere absence of Consciousness, 
but a positive something because, Consciousness being eternal, 
its non-existence cannot be established. Also the knowledge 
of non-existence of Consciousness would imply along with it 
the existence of the knowledge of the locus in which this 
non-existence is posited as also the knowledge of the counter- 
entity of this non-existence, which would be a contradiction 
m terms. Nor is it of the nature of a series of errors or of 
doubts or of the impressions of either of them on the mind, 
for the errors, doubts etc., pertaining to the past and the 
future in these series as also the impressions themselves are 
not available for direct cognition, while there is direct experi- 
ence of this Avidya as C I do not know Atman ' . In addition 
this Avidya which conceals Atman is of the nature of a veil 
as also the material cause of error * } Atman being immutable 
and aniahkarana being a product of Avidya, neither of these 
can be the cause of the error. It is this Avidya, also termed 
Maya, which is indescribable, unreal and destroyed by true 
knowledge, that is the cause of its own superimposition as 
well as that of others, as per Srutis like — e The inherent 
power of Isvara made up of its own three gunas* which speaks 
of this power, Maya, as possessed of gunas t 'Know the Maya 
to be the primordial matter, and the Supreme Lord, the 
weildcr of Maya 5 , ' The Lord assumes a multiplicity of forms 
through His powers of Maya 3 , c They are enveloped by the 
unreal Avidya indeed % ' They are covered over by mist 5 
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and c Again finally there is the cessation of the illusion of 
the universe 5 . Nor is there the defect of self-dependence as, 
being beginninglcss, Avidya is devoid of origination and also, 
it is cognised by the self-effulgent Atman. So says the 
Siddhantabindu (1) — 

fom ^H&T *=rq<jv^$ *T W^rf^tTOf: I 

8.10.3 *F — Disputations because of Viksliepasakti of Maya 

It is under the spell of this Maya that these vadins who 
believe Atman to be other than what It really is, engage 
themselves in vain and violent disputations — ^ ^FT*. 
Maya with its concealing power and diversifying power in 
its myriad aspects concocts the display of the universe in its 
multifarious forms as also the delusion in respect of Atman. 

8.10.4 Destruction of The Mighty Delusion— The One Endeavour 

of Sriguru, Verily Atman 

It is in the very nature of 3nguru, verily Atman Itself , 
as transcending all these, to destroy this mighty delusion — 
^^faf^rs^ffJ?f rs^^^rft^ The Tattvasudha on it says- 
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fel^T 3^(31 *Tt ^l^FTtft ^TfR^SqfWT^ 

cT^ W. 1 cT*JT ^ ^t^FTO (2-7-42)— 

The Glta (VII-14) also says — Tfnte ^ ST^R* TTRT^n cTCfcr & 11 

[Those who have faith in the Veda and worship the Lord 
by performance of Karma as ordained in Sruti and Smrti, they 
are not overpowered by delusion since they have secured the 
grace of the Supreme Lord The beginningless indescribable 
power, Mdyahkti, of the Supreme Lord deludes all. The end- 
less unfathomable mighty delusion concocted by one aspect viz., 
the diversifying power of Maya, produces the false identification 
of Atman m the body etc. It is the very nature of Srfguru 
to destroy this delusion. Obeisance to Him. So says the 
Bhagavata (2-7-42) also — Those on whom the Lord that tran- 
scends all limitations whatsoever bestows His Grace, since they 
surrender wholeheartedly and cling with might and main to 
His feet, it is they that transcend His power of Maya which is 
difficult to overcome. They do not entertain the notions of c I ' 
and ' mine ' in this body which is fit to be the food of dogs and 
jackals. The Gitd says — Whoever seek Me alone, they cross 
over this illusion.] 

Says the Vivekacudatnani (40) — 

arc ?&m: ^TcT q=r *hfwp^ I 

[It is the very nature of the enlightened to endeavour, on 
their own, towards destroying the troubles of others They are 
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like unto the pleasant Moon which by its ambrosial rays 
volunteers as is well known to save the earth parched by the 
burning rays of the Sun ] 

That the Guru takes on this as His sole function is 
brought out in the opening verse of the Pancadasi — 

[Obeisance to the lotus feet of the illustrious Sriguru, Sri 
Sri Sankaranandapada who is Bliss Itself, whose sole function 
is to destroy the alligator that is the veil of ignorance along 
with its offshoots, the mighty delusion ] 

But to those whose intellect has turned away from external 
phenomena, who have secured the grace of Snguru and 
attained serenity of mind, there is nothing else so blissful, so 
well-known, so easily knowable and quite so near as 
Brahman. Accordingly, the knowledge of Brahman is said " 
to be immediately comprehended and unopposed to dharma. 
So says the Gitabhasya (XVIII-50) — 

8.10.5 'Aham' and < Ham >— Mithyatma, Their Admixture- 
Cause of all Havoc 

The situation, in brief, is what is given expression to in 
the opening sentences of the Adhyasabhasya. One's own Self 
as indicated by the aham or 379T^ is self-luminous, xj^RT- 
^r*nqr:, immediately apprehended and well-known with- 
out any uncertainty whatsoever, 3?q?ter and gfe. This being 
always the observer, ftqqt, cannot at all be defiled by way of 
being connected m any manner with anything in the realm 
of objects, fqqq, which is signified by idam or and is 
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insentient and thus of the nature of darkness. Still, the two 
are superimposed on each other as seen in the experiences in 
parlance viz., £ I am this c This is mine c 3T^f^ ' 
This knot of Consciousness and insentiency, f^ffef?^ the 
basis of all calamity, is what is to be torn asunder by the 
grace of Sriguru, towards which end the entire Vedanta 
endeavours — 3?srr;pJ|^: SffFirc. . . ^RfT 3?IT«P% I 

This must be ever borne in mmd. Towards the achieve- 
ment of this end, it is evident that what are signified by 
idam and aham must be carefully gone into so that they may 
clearly be distinguished by appropriate enquiry. The Suta- 
samhita (4) Sutagita (5-2 to 8) proceeds to do this — 

cisr ^5r |cHc4 R^iidoij f^rejar: II 

cr^r ct^ ?mm %TcTsqr J*#srf*r: II 

[Starting from the triad — Rudra, Visnu and Brahma — ail 
the living beings speak spontaneously in terras of aham and tdam. 
Of these, that the notion of tdam pertains to outside objects and 
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the notion of aham pertains to oneself is well-known to all and 
there is no quarrel about it. The non-selfhood of all objects 
like pot etc., referred to as idam and the selfhood of what is 
referred to as aham by all the embodied ones is established 
naturally. Thus is the experience categorised in the case of all 
the creatures and even the deluded do not quarrel about it. 
Things being thus classified the non-selfhood of whatever is 
made known as idam and likewise the selfhood in %vhatevcr is 
signified m the notion of aham in a spontaneous manner must 
be understood decisively by those of sharp intellect who desire 
to cut at the root of the poison tree of samsara ] 

It must also be noted that while m the realm of the 
gaunatma (wealth, friend, son, wife etc.,) it is easy to sec the 
distinction of idam from aham, enabling one to shut out the 
gaunatma from the realm of aham, the Naiskarmyastddhi (4) 
proceeds to show that all the trouble that is experienced is in 
the realm of mithyatma (body, senses, vital airs, mind, 
intellect and ego). Much like the case of one who is so 
much engrossed with women, that he can enteitain no 
thought whatsoever without relating it to women — ^fta^ 
s&s^J as the Sutrabhasya (2-3-13-30) says, not merely is 
there the confusion, but the influence of this mithyatma is very 
considerable. Hence even though the Self-effulgent Atman 
that is directly and immediately apprehended and also pointed 
to as such, the one in the throes of the mithyatma has his 
ways of thinking conditioned, his capacity for enquiry stifled 
to such an extent that he is not only unable to recognise the 
situation but also refuses to do so, argues against it and 
proceeds to establish that some entity in the realm of the 
mithyatma is itself Atman — 

f^FTfcTOT g H^icirg^K: || (3) 
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3T5Tic^r ^cTtfei; ^rf^rer | 

sildWI^cil' 3Sr*A $WH3^\ II (4) 

mm$\s>i g^RTH; ^rr^i^Hpm: II (5) 
w %k §| ^rrc ^t: ll (6) 
^^gc^R mfeisr ^ *&gji (7) 

[camwicw: ll (9) 
^i^nf^ter g^r ^cwc ll (io) 

*fe&4l<WMM %: jrftnb Jrfrofcr II (11) 

*m ^fcraft sferfcTR' 'tf^NcTll (12) 

i=ki mf&mm mstmmtftq® n (13) 
HHit^r^P^TT <\$m fro# ll (15) 

STSTt fH41oiWH=i MKMeO^T 11 (16) (Nai. Si. 4) 
[In our ordinary experience, two principles, the Self and 
the non-Self, stand established by perception and other pramanas. 
Of these two, the non-Self invariably presupposes the Self. 

That objects external to our bodies are other than Self is 
self-evident That the knower is the Self, is also equally 
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self-evident. There is uncertainty only with regard to what lies 
between the two. 

A wise one should determine precisely the distinctive 
characteristics of Self and the non-Self. On that basis he 
must understand through inference, like fire from smoke, that 
ail the factors upto the intellect are of the nature of non-Self 

The external objects are identified only as *this\ The 
knower is identified only as e I\ But the body is regarded both 
ways. Hence people are deluded. 

The ground for discriminating Self and the non-Self has 
already been stated by us. An intelligent one must take his 
stand on that ground and discard the objective element in the 
ego also as non-Self and understand the non-objective element 
in the ego 

As the entire realm of the non-Self representing ' this ' is 
eliminated, one thinks that he himself 1 c., his Self, has been 
eliminated. He thinks 'I do not understand my real Self apart 
from the non-Self. 

Because he seeks to know the Self apart from the non-Self, 
a man's mind is vacillating and he is deluded like one possessed 

Formerly he saw 'himself through the senses and such 
pramdnas Now he realises that the 'Self he was seeing all 
along is really not the Self But he continues to search for the 
Self, the Inner witness of even the knower, through the very 
same pramdnas ; hence his failure. 

Surely the eye cannot see sound. That is because it is not 
constituted of matter having the sound-quality. On the same 
principle the physical eye cannot perceive the super-physical 
Self 

The cognising machinery aham, cannot grasp Atman, the 
Eternal Witness, who, being more inward than aham, witnesses 
the thousands of modifications of the mind which arise and dis- 
appear. 
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He rejects the entire non-Self through the light of reason ; 
and through intelligence based on relative existence, which is 
therefore illusory, he seeks the unreality of the non-Self. 

The one enmeshed m relative existence and seeking to 
achieve liberation through discrimination withm that existence, 
is like a rabbit seeking to avoid death by shutting its eyes ] 

8.10.6 Forest of Idam — Way Out by Grace of Sriguru 

One that is thus entangled in the forest of idam (the 
objective world, the gaunatma and mithyatma infested with 
ferocious beasts of grief, delusion, likes, dislikes, fear etc.,) 
attains one's own Innermost Self only on emerging out of 
this forest, like the man of the country of Gandhara who 
crosses the forest by the grace of the Guru who restores the 
'sight' and points out the direction. So says the Upadesa- 
sahasn (2-4) — 

Pointing out the stupid obstinacy of such a one steeped in 
Avidya, the Pancadah (VI— 25 to 31) shows that the way out 
is to make one's reasoning subserve one's experience and not 
base it on die-hard predisposition — 

w ?nftcT fjzw |fir g^r ^ftj ii 
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[This jiva does not ever distinguish the Kutastha from him- 
self. Know this beginningless non-discrimination as the primor- 
dial ignorance, Mulavidya 

This Avidya is shown to be two-fold, of the nature of cover- 
ing and of the nature of diversifying Covering is the producing 
of the impression that the Kutastha neither shines nor exists 

An ignorant one, questioned by a knower c do you not know 
the Kutastha'** answers * the Kutastha neither shines nor exists ' ; 
so he has known. 

Personal experience swallows the meshes of arguments like 
4 How can there be ignorance in the self-luminous ? * How can 
there be covering in the absence of ignorance? \ 

If the logician does not have faith in his own experience 
and if logic also has no finality, how will he arrive at the firm 
knowledge of truth ** 

If it is said that logic is required for a proper grasp by the 
mind, m that case reason must be used in consonance with one's 
own experience and not in a perverse way 

Personal experience has been pointed out as proof m 
respect of Avidya and Us covering power. Therefore conclude 
by reasoning, that Kutasthacaitanya is not inconsistent with 
them ] 

The proper thing to do is therefore to regard all the so- 
called experiences pertaining to aham in the realm of the 
mithyatma as illusory and expel them from the fold of aham as 
shown by the Sutasamhita^ Sutaglta 5 — 
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3Tfffe^ RH^itddtd f^Plfa^ II 
sn^FM ^TRc% g^Tf*Tfr 5rf% I) (9-13) 

H%ra*r^r ^n^R ^ ft I 
3ri%^f^^rr^^f ffef: II (16-18) 

[It is universally admitted in parlance that the body is 
referred to both as 'idam' an object of cognition and also as 
aham indicative of the cogniser ; as explained before, these 
pertain to two different entities There is no doubt that the 
tdam experience here concerns itself with the body while the 
akam experience directly concerns itself with Atman, the Con- 
sciousness The akam experience, however, m the body which is 
not aham but an object m the realm of idam } is a mighty illusion 
since it shows up one thing as quite another. Just like a mud 
ball, the body which is insentient cannot be what is signified by 
the aham experience Therefore the body is not Atman Like- 
wise the organs, pra?m s manas and intellect which are all insen- 
tient cannot be what is signified by the aham experience Indeed 
it is always the ego that transforms itself in the form of the 
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modes of the mind pertaining to the various experiences. Hence 
the ego is also non-Self like the body. It is ever well-known in 
parlance that whatever is by nature subject to transformation 
like milk etc , is insentient Decisively thus, the content in the 
aham experience is the sentient Atman alone ; and the content of 
the tdam experience is only the insentient non-Self.] 

8.10.7 T Pure Consciousness, 'Idam'-free 'Aham' 

Thus what remains over cannot be negatived. It is 
best indicated in the manner ;tfcr ^ meaning f t zj t 'not 
this, not this 5 as shown by Sruti (Br. U. 6-5-3). This is the 
best, nay, the only way, as has already been shown for the 
purpose. Sajs the Upadesasahasri (2-1 to 3 J — 

sreffe fog: *r II 

[Impossible to be negated, Self is left over after negating all 
else as 'not this, not this'. So Self becomes clearly known on 
the reflection 'I am not this, I am not this*. 

The ego sense (the false identification of Self with body etc.,) 
has for its origin the intellect and has for its object what is 
based on words only. As its very nature and origin are negated 
by Sruti, egoism can never again be founded on pramatw. 

In the case of an illusion, a subsequent knowledge does not 
arise without negating the previous one The One Pure Con- 
sciousness, Self, which is self-established, is never negated as It 
is the result of pramdna ] 

Says the Naiskarmyasiddhi (2-45, 53, 95) 
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[A thing other than Self has no existence apart from that of 
Self, it does not have existence of its own like Self Therefore 
the ego etc., are concocted as existing in Self. 

The seer is relative to the seen and the seen, to the seer 
Both are relative to the 'V sense of the mind On the elimina- 
tion of the ego, the non-duality of Self becomes established. 

Like a pot, this universe along with the ego appears and 
disappears in Self which is of the nature of Consciousness. 
Hence it is only false presentation like a tiny cluster of hair 
imagined to be seen m the sky ] 

Say the Pancadah (111-32, 33) and the ttka — 

3{cT Qcf ^facfrc-q- efri%c3T | 

smfa — 

[It is therefore that the Sruti 'Atman is not this, not this', by 
negating all that can be negated, retains the residue, by the 
method of segregating It from all else. 

It is said that the §ruti negating all that is capable of 
being negated retains that which is never capable of being 
negated But what is it that can be negated and what is it that 
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cannot be ? The two are discriminated thus — All that is 
capable of being categorised as 'this' in any way, is capable of 
being rejected ; but not that which can never be 'this* ; That is 
Atman that transcends sublation ] 

Says the Sutrabhasya (3-2-6-22) in this connection — 

[Repeated negation 'not this, not this' shows the rejection of 
the entire object world. Thereby on the realisation that the 
Inner Self which is never an object is Brahman, enquiry comes 
to an end.] 

Also says the Upadesasahasrt (5-5) 

fWIMell'JI *T TO ^tsg^Rt II 

[The last vestige of idam is thus to be removed The aham, 
the seeming-Self, the one that falsely parades as Self, is accounted 
for by recognising that it is the object of Pure Consciousness 
and exists for It Pure Consciousness, the Supreme Self, is what 
remains over when the object portion is rejected ] 

The Naiskarmyasiddhi (3-40) also says that Srutis (such as 
Br U. 6-3-7), in conformity with reason, proclaim again 
and again that the cham divested of all the thou-aspect i.e., 
the idam aspect, has for its meaning the Innermost Self — 

This ^m-free aham, the Pure Consciousness, the Seer, is 
different from the individual who is subject to suffering, who 
is made known by the aham-vrtti as also by the mental mode 
itself, just as the seer of a pot is different from the pot as 
also the mental mode which makes it known. So says the 
Naiskarmyasiddhi (2-100) — 
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Self and the non-Self, One being the Seer and the 
other, the seen, One being Real and the other, false, are 
quite distinct from each other ; and as such there can be no 
factual relation of any type between them. Still the ego 
which bears within itself both of them viz , the objects that 
are concoctions as also the Seer of them, 1 e , the attribute- 
less Brahman, sets up false superimposition in Atman, just as 
a face and the red colour of some other object mirrored 
together give rise to the illusion that the face is red. 

8.10.8 T The Pure Consciousness, One and the same in All 

Besides, this false relationship between Self and the 
non-Self, the ego, brings about also the illusion of multiplicity 
of Consciousness, the Seer, which though only one, appears 
as many owing to association with the multiplicity of inner 
organs which are Its objects, like the one Sun appearing as 
many owing to reflection in water in many vessels. So says 
the Naiskarmyasiddhi (2-46, 47) — 

One individual appears as an object, zdam, to another only 
because of the differences traceable to upadhis viz., the inner 
organs etc What is indicated by the idam-free aham pertain- 
ing to any individual is ever the Pure Consciousness that is 
never an object All the *<fa7?z-free aham as pertaining to all 
individuals is therefore one and the same Atman. The Sutra- 
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bhasya (3-3-22-35) points out the 3ruti ^: 
sqrc^ ^^cTPcRRffT (£v. U. 6-11) (The One effulgent Lord 
hidden in all beings is All-pervasive and the Innermost Self 
within all beings) and says — ^JftfR 3*T^3 '^TTir^ft 
Scrf^ 3TRqT¥R& 1 (The Innermost Self in all beings is one 
and the same.) Says the Sutasamhita (4) Sutagiia (5, 27 to 38) 

TOT ¥m\ HT^Jf *T WK> I! 
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[In respect of every body the experience that shines as aham 
reveals only the sentient Atman that shines directly by Itself, 
and none else Just as the knowledge as 'cow' makes known on 
enquiry the cowness alone and not the individual cow as is 
regarded m parlance without enquiry, similarly the aham reveals 
only Atman that is Consciousness that is one and the same in 
all. Just as by its relation with individuals, the cowness is seen 
as though it pertains to individuals and the word £ cow ' is 
employed in respect of each of them, likewise by Its relation 
with the ahankara, the aham (Pure Consciousness) is regarded as 
pertaining to individuals , and the word aham is used by every 
individual as referring to himself to the exclusion of others. 
Just as the word c cow ' has apparently come to mean an indivi- 
dual, similarly the word aham has apparently come to mean the 
ahankdra, in customary usage. In actuality, however, as enquiry 
shows, just as the word c cow' means cowness alone, likewise the 
word aham reveals only the Inner Atman, the Witness-Self, who 
bears testimony to everything and though One, is spoken of 
differently because of the relationships with the inner organs 
that are different. All the sentient beings, including the 
prominent among them viz , Rudra, Vis im and Brahma use the 
word 'aham', in fact, as referring to Atman, the Pure Conscious- 
ness. Again everyone on waking up refers to his deep sleep 
experience when the particulars like the body etc., were not in 
evidence, as *I was asleep*, by the use of the word * I aham. It 
is Consciousness as such, bereft of all particulars that testifies to 
the deep sleep experience Thus it is seen that the word aham 
refers to the Inner Self, the Pure Consciousness as such, and 
not to Atman with tip ad hi. When it is said 1 the iron burns 
it is only the fire that burns and not the iron ; similarly although 
11-17' 
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mixed up, as it were, with others, the aham refers only to the 
Pure Consciousness.] 

8.10.9 'I'— Salvaged from the Five Sheaths 

Aham, thus purified and salvaged from all its entangle- 
ments in the realm of idam s signifies the Pure Atman. In the 
language of £ruti (Ka U 6-1 7), the Purusa of the size of a 
thumb, the Innermost Atman, is always seated in the heart 
of all living creatures. One should draw Him out from one's 
own body courageously, like a stalk of grass from its envelop- 
ing sheath. One should know Him as Pure and Immortal, 
merge the superimposed objective universe in Him, the 
Substratum and remain one with Him, which is deliverance - 

Says the Vivekacudamani (155) — 

Sri 3ri Acaryapada points out in the Sutrabhasya (1-1-6-12) 
as to how the Brahmanandavalll (Tai U. 1-2) endeavours to 
secure for the seeker this end viz , the separation from the 
five sheaths (pancakosas) — 

few; i ^^^ft^ 3|fcrft m\#aw\Wr V&S 
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[Desirous of instructing about the primary Self, the Sastra 
does it by adopting the line of understanding of common people. 
Thus it first adopts as Self the gross body constituted of food 
and regarded as Self by the extremely dull people. The Sastra 
then proceeds from the body to another Self which is similar to 
the preceding one — just as the idol possesses the form of the 
mould into which the molten copper has been poured — then 
again to another one, always at first representing the non-Self 
as Self, for the purpose of easier comprehension. It finally 
teaches that the real Self is the Innermost Self which consists 
of Bliss This is the more appropriate interpretation Just as 
one, desirous of pointing out the star Arundhati to another, 
at first points to several stars that are not the real Arundhati, 
the real Arundhati being the star pointed to in the end, similarly 
here also the Blissful one is the primary Self, being the Inner- 
most of all ] 

Subsequently the Bhasya itself points out that the above 
considerations are to be applied to the Anandamaya which 
also is a sheath and Brahman the puccha^ the support of the 
sheath, s^rj^ sftsr (Tai. U 2-5), which transcends these, 
is the real Atman. 

8.10.10 T, The Substratum of < Idam'— Mahavakya— 

Sarvatmatva 

Each of what is put forward by the other schools as Self 
is thus seen to be m the realm of sheaths that belong to the 
drsyavarga, the objective world, the idam, or the yusmad 
aspect. Incidentally it may be pointed out that starting 
from the Garvaka view, each of these is accommodated by 
the Sruti which arranges them suitably. By taking one in- 
ward step by step and at the same time from vyasti, the 
individual, to samasti, the cosmic aspect, of each sheath, S>ruti 
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enables one to dispossess oneself of all of them. Self of the 
enquirer is thus rendered free of all the sheaths of which He 
is the Witness. Thereafter, on the dawn of enlightenment 

ensuing from the MakSrikja—* ?m 3*T I wrarcrf^ I 
H (Tai. U. 2 and 3) (This who is in Purusa y and That 
who is in the Sun, He is one) — each of the five sheaths 
previously regarded falsely as Self, is sublatcd, upasamkramali, 
and one is firmly established in the supreme Ahasa, the real 
Self, sqfa^: (Tai. U. 2 and 3). The Bhrguvalli shows 
as to how by enquiry, vtcara, the most important penance, 
this end is attained ; and also proclaims the Universal Self- 
hood that is attained thereby, in the hymnal song f r 3 % 
. . . 37fH5TH. , . I 3T5J?5rr^. % . l^R I In this connection, 
says the Tatlinyopantsadbhasyavarhka (34) on Bhrguvalli — 

h %m cTcqt m fw jrfhferr II 

[The Supreme Akaia is Atman wherein all distinctions of 
1 You * and ' I ' disappear completely straightaway ; therein is 
this knowledge firmly established ] 

Thus what is signified by yusmad is seen to be none other 
than what is signified by asmad. The Atmapurana (7-349 to 
362) pertaining to the jSruti — ?fts*JTcJ}ft Vff f^RT 

^ dr ftfeP* (Br.U. 6-5-6) (When Self, my dear Maitreyi, 
is realised by sravana^ manava and nididhyasana, all 'this' is 
known) also shows this. The word asmad is employed by one 
to denote what one regards as oneself, while the word yusmad 
denotes the other regarded as different from oneself. These 
words are employed reciprocally by the two individuals, 
which shows that m respect of the usage in the world, the 
two words have no fixity of denotation except that either of 



261 



8.10 



s them indicates the caitanya with the upadhis, the gross body 
and other vestments, to which the words are related directly. 
What is directly meant by the word j usmad is also the mean- 
ing of words like idam, etat etc., and the meaning conveyed 
by the words akam, mama, anidam etc., is what is directly 
related to asmad. Though this distinction is ordinarily 
maintained, there is no hard and fast dividing rule to that 
effect as usage shows. When an inert substance spoken of as 
idam e g , a conch, is employed as an accessory by one for 
blowing, it is spoken of as included in the make-up of one- 
self in statements such as e I am blowing 5 So also the bodies 
etc., of wife, children etc., deemed as oneself come to be 
spoken of by the term asmad, though fit for the usage of the 

term yusmad. So also in the case of the five vestments. In 
fact there is no entity which the sentient one does not include 
within Its fold for being spoken of as asmad. In the make- 
up of Isvara is included Maya, the Avidya, the cause of 
everything; in the make-up of Hiranyagarbha, the cosmic 
totality of all subtle bodies and in Viral, the cosmic totality 
of all gross bodies. This shows, that though what is directly 
denoted varies in parlance, the Caitanya that is indicated by 
asmad and yusmad is the same, as also the Adhisthanacaitanya 
of what is denoted by idam etc. This is the One, Existence, 
Shine and Bliss. The variety of usages of words in different 
languages is concomitant on the experiences of the objects 
specified by them which in turn are concomitant on the direct 
experience of the underlying Shine, the differences being 
traceable to the three gunas, sattva, rajas and lamas, much in 
the same way as the experience of the variations in the quality 
of the sounds arising from the beating of a drum is concomi- 
tant on the experience that it is the sound of a drum. Thus 
underlying all specific experiences is the direct immediate 
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experience of the Shine, which is therefore said to be the 
Light of lights — 

fetfFmr isri?r foj^r 11 
w^ifaufi^ mpi tfmvft li 

^i^ilci qt j%fecT s JPT^f I 

^V-hi^r m g^*ff 1 
1^t£ ^crers^ ^iw4dT II 



263 



8.10 



%ck ^tfcr^nw^ii^^Ti I 

cm ^^^T^fctftftcT^ll (349-362) 
Thus everything is Atman alone and is to be seen as such. 
Otherwise it would be a wrong approach based on error and 
the consequence would be that he will be ousted by whatever 
he sees as other than Atman — m ft ^r^MtS^lcrFr: S3" ^ I 
. . . ^ *S ^WcJTT (Br. U. 4-4-6). The hymn itself is seen 
to negate the status of C I% aham, to the five sheaths, the 
erroneous personifications of c I ' and instruct that the real 
Self transcends all these which are but limitations, hindrances 
m the path of realising the innate Bliss, Atman. 

As the mind proceeds gradually towards the Innermost 
Self, to that extent are the desires for the external objects 
given up ; and when all such desires have been eliminated 
the realisation of Atman is rendered free of all obstructions. 
So says the Vivekacudamani (277) — 

fr:imt^ Hfet ^itiHiHHCTg-vjfct: srf^^zrr II 

As one approaches the Innermost Self progressively 
rejecting the non-Self, aspect by aspect, from the body on- 
wards, exactly concomitant with the process is the tendency 
of the meaning of 'That 9 to merge in the meaning of c thou J . 
So says the Naiskarmyasiddhi (3—28) — 
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Say the Manasollasa (V-32, 33) and the ilka thereon — 

[The illusion that the physical body or the like is Atman 
arises because of Avidya which is the cause of samsara. The 
Sruti ' The Lord has entered within ' instructs with a view to 
liberation from this illusion i.e., discriminating Atman from 
the conglomerate that is non-Self ] 

Again the J$ruti declaring that after creating the body 
etc. , the Creator-Atman entered into them also shows that 
Atman, the Creator, is distinct from the cluster, the created. 
Says the Vidyaranyabhasya on the Sruti (Tai. A. 3-11) — 

[He, the Supreme Lord described thus, entering the heart, 
abides there as the Inner Controller of all individuals So says 
the Gita also — * The Lord, the Inner Controller, abides in the 
heart of all beings directing, by His Maya, their movements as 
if they are mounted on a machine \ And this Inner Controller, 
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being only One by Himself as the Lord, becomes many, as it 
were, m the foim of jivas and performs many activities Hence 
it is that the Upanisad says elsewhere — ' Indeed the Self of all 
beings is one alone, but is seen as many, as abiding m the 
various beings, like the one Moon appearing as many being 
reflected in waters 5 ] 

Commenting on the Pravesasruti (Tai. U. 2-6) cR^^JgT 3^3- 
HTf^raj (Having created the universe, into that very thing 
He then entered ) says Sri Sri Acaryapada — 

m 3# SfeTBT H^^FFKf ftffe^OTm 3fJ^jWcT^ 

[Further on, seeing that it is only through cognising His 
manifestation of the dnandamaya^ that Atman — the culmination 
of ever-increasing Bliss, Brahman, the tail, the support, the 
basis of all differentiated manifestation, in Himself devoid of all 
differentiation — can be recognised in that very cave, He is 
represented to have entered into it (the cave vijnanamaya). Not 
elsewhere, indeed, is Brahman cognised because He is in Him- 
self devoid of all special manifestation. Experience shows that 
it is only association with a specific condition that enables one 
to cognise Him. Just as Rahu, the eclipsing shadow, is cognised 
only when in association with a specific object such as the Sun 
or the Moon, so also it is the association of Atman with the cave 
of intelligence, the antahkarana, that causes the cognition of 



8.10 



266 



Brahman because of the proximity of antahkarana and its transpa- 
rency in respect of Atman's luminosity And just as the cogni- 
tion of pots and other objects is associated with light, so also the 
cognition of Atman is associated with the light of a buddht- 
pratyaya or intellectual state. So the theme with which the 
Upanisad commences in the passage ' the one hid m the cave ' 
i.e., m the cave which causes cognition of Brahman, is again 
treated of in the words e Having created this universe, into that 
very thing, He then entered ' — this latter passage forming a 
commentary, as it were, on the former. He who created akafa 
etc., created this universe around us and then entered into it. 
He is cognised within, in the cave of intellect (buddht) } in such 
specific forms of manifestation as seer, hearer, thinker, knower 
and so on. It is this which constitutes His 4 entering ' ] 

Says the Sutasamhita (4), Sutagita (5-19 to 26) — 

ssrfa Jr^ipfc^ mmm stow i 

^ ^mr g# % wffi 5rfSr*rra& 1 1 
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[Even though the mental mode aham, the I-sense, indicates 
the Inner Self, He is Self-effulgent and His Shine does not 
depend on the mental mode as is the case of a pot or a wall. On 
the other hand, Consciousness remains as the Witness of it when 
m association with the pure clear mental mode and destroys by 
that effulgence the ajfiana that is to be removed by this mental 
mode. It is by the association of Consciousness that has entered 
into it that the mental mode illumines the insentient objects like 
pot etc., and makes them shine as though by themselves in the 
manner of Atman Thus though signified by the aham mode of 
the mind as though it were its content, yet Consciousness is 
never non-Self like a pot etc. It is ever verily the pure Self- 
effulgent Atman How can that — by the association with which 
the aham mode of the mind shmes as knowledge — derive its 
effulgence from the mode •* The aham mode shines as illumined 
by the self-effulgent Consciousness. It is by this association 
that the ego shines as the knower. As a result of the illusion 
arising from this relationship, Atman apparently seems to be 
the doer, the enjoyer, the knower, happy, unhappy etc. In truth, 
He is Pure Consciousness alone and has no other form. It is 
Consciousness Itself that appears otherwise in various forms 
because of ajnana ] 

8.10.11 ' 1» the 'Eye' of Wisdom 

It may be pointed out here that what in essence is a 
similar exposition has been adopted by Sri Bhagavan in the 
Gita, for example, in the thirteenth chapter where starting 
from the distinction between idam, the body, the ksetra, and 
its cogniser, the Ksetrajna, it is declared that this Ksetrajna is 
One and none other than Himself, the Light of all lights, 
the Supreme Goal — 

^ 3f% 3 vf\g\ §m # ctfis: 11 (xiii-i) 
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&5fif ^fa ftfe tft§&3 W | (XIII-2) 
^fffl'TRfa cT^f?RcRH: 4<^d I (XIII-l 7) 

§13 §tft cOT W% mtwfo W II (XIII-33) 

^ur^^e? ^ ^ %qff% & qw. II (xm-34) 

(Gitabhas ya XIII-34) 

[This, the 'body', O son of Kunti ! is called ksetra. He, the 
cogmser of the ksetra as an object, is called Ksetrajna by the 
knowcrs of these. 

And do thou also know Me as Ksetrajna in all ksetras, 
O Bharata ' It is the Light even of lights, it is said to be beyond 
darkness. 

As the one Sun illumines all this world, so does the 
In-dweller, O Bharata 1 illumine all bodies. 

They who* by the 'eye of wisdom', perceive the distinction 
'between ksetra and Ksetrajna, and the dissolution of prakrtt, the 
cause of all beings, they attain the Supreme. 

The 'eye of wisdom' is the knowledge of Atman, generated 
by the teachings of Sastra and Sriguru, the Gracious ] 

The experience of those gifted with the eye of wisdom 
crcif^Tis mentioned in the Sutasamhita (4), Sutagita (5, 43-45) 
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[When Rudra, Visnu, Brahma etc., say 'I alone am 
the Supreme Brahman', the term aham is used as meaning 
Consciousness only. When they identify themselves with 
Brahman and say * I am Brahman the word aham is taken 
to mean Witness Consciousness alone that is bereft of all vpadhis 
like the body etc , and not as Consciousness with these attributes 
as this latter is the transmigrating individual and as such cannot 
be identified with the untainted Brahman The position of the 
knower of truth is decisively this — that the Consciousness which 
is omnipresent, unsublated, full, non-dual Bliss, is Itself 
Brahman and none other.] 

This is what is established by Sastra and pioclaimed by 
it, as the Sutrabhasya (3-3-22-35) shows pointing to the 
Sruti — ^emsn^q?lsTr^r ! *T 3tfcJ?r agfcnc: (f. 5-4-1, 5-5-1). The 

Sutasamkita continues to say — 

U£ mfo sire ^fttf *W II (46) 

5T^TOT5^T: SR0t HfcCT I 

^slM^M-d^^uf: tftsprqr: II (47) 

?mfm. <Km m&rffc ll (48) 

[The Sastra which has its purport in driving home this 
identity of Atman with the Supreme Brahman proceeds to 
accomplish this by declarations such as 1 Brahman is Existence, 
Consciousness, Infinite 5 (Tai U. 2-1). This Inner Self, the One 
without a second, devoid of all pairs of opposites like happiness 
and misery pertaining to samsdra, and the Witness of all these 
i e , the direct observer without any mediation, and realised as 
such only by direct experience, is in reality verily the Supreme 
Brahman made known by Sastra and It is no other J 

The Sutrabhasya (1-1-4-4) draws attention to the modus 
operandi employed by Sastra for this purpose — 
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Mc^lkH^HlfWcFTT 5rfcRK^T^Tr^Te^ ^Ffe^TTf^"- 

[The aim of Sastra is not to establish Brahman as idam i e., 
as an object of knowledge What is it then ? On the other 
hand, the Sastra declares emphatically that Brahman, being the 
Eternal Subject, the Innermost Self, is never an object; and 
thereby removes the differences like the known, the knower, the 
knowledge etc , which are fictitiously concocted by Avidya.] 

Therefore all that is to be done is only to eliminate what is 
falsely ascribed to Brahman- Atman by Avidya No more 
effort is to be made to acquire the knowledge of Brahman as 
It is the best known, as the Gitabhas ya (XVIII— 50) says — 

When this knowledge of Brahman-Atman identity is estab- 
lished as firmly as the previously held notion of the identity 
of oneself with the body which is now sublated, one attains 
liberation even without the desire for it. So says the Upadesa- 
sahasn (4—5) — 0 

A person like the vadws, however, referred to in the hymn, 
who have not known that Atman is none other than Siva as 
established by enquiry based on the Srutipramana and as per 
the instruction of the Guru, gets entangled m samsara under 
the sway of illusion — 

srfwr RnicWt mk qcrfa - n (smarts 5-49) 
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8.10.12 The Grace of Sriguru The Saviour From c Fall ' 

How only by the grace of Sriguru, one is saved from 
such a fall, is also shown in the Sutasamhita (4), Sutagita 
(5-50 to 54, 71, 74)— 

i^^fY tot fa^T 4teft *3ig*rarf§TO I 

[The spiritual ascent is described in a stepwise manner : 

(1) The instruction of the Acarya based on Sastra and 
enquiry at His feet in conformity with the Sastra. 

(2) Acquiring the knowledge with utmost certainty that 
Atman is the Witness of everything. 

(3) Being firmly established in this knowledge, realising 

whatever was seen as different from Self as nothing but his own 
Self 

~ (4) Thereupon himself deciding with certainty that the 
Secondless Atman is Pure Brahman. 
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(5) By dint of this experience dissolving of even the 
mental mode pertaining to this certainty, in Himself, the Pure 
Consciousness that is changeless and non-dual. 

Recognising this dissolution also as merely the Consciousness 
Itself, this muni who is firmly established in this direct immediate 
realisation of Brahman should remain by himself, supremely 
singular. Such supreme abidance of the nature of one's own direct 
experience testified to by Sruti is attained only by the Gracious 
glance of Snguru. The means for this realisation of Truth by 
the embodied, is devotion to Sruti, devotion to Guru and devo- 
tion to Siva, so do I swear. To secure this knowledge one 
should, as directed by 6ruti, after being well equipped with the 
necessary means, seek refuge directly at the feet of the immensely 
compassionate gracious Sadguru ] 

8.10.13 Dawn of Knowledge — Maja fied for E*er 

Thus once True Knowledge dawns by the grace of 
Sriguru, ignorance vanishes for ever and can no more delude 
the sage cither with its charms or ugly features. This is the 
refrain m the Praudhanubhuii of on £n Acaryapada — 

gr^r xtimi ^i^i^m: I) 

The Master is termed Guru since He destroys the dark- 
ness of ajnana as the Advqyatarakopanisad says — ^F^fixPrft- 

Says also the Gurugita (30) — 

[The letter Gu signifies the darkness that is ajnana and the 
letter ru stands for Consciousness Brahman that swallows up 
ajnana is verily the Guru There is no doubt whatever in this 
respect.] 

^g^ftfer cf^ TO || {Gurugita 66) 



273 



8.10 



[Obeisance to the Gracious Sriguru who has opened, with 
the stick by means of which the collyrium that is jnana is 
applied, the eye of one who is blinded by the darkness that is 
ajnana ] 

*K$cr: ^RcT^I TO II (Guruqita 62) 

[Obeisance to Sriguru who has clearly shown the way out 
to one who was deluded not knowing as to how to emerge out of 
the forest of samsara which he had entered ] 

<mk ^f^tcT m cT^T TO II {Guruglta 45) 

[Obeisance to that Srlguru who has shown that the real 
nature of aham i e , tvam which has acquired jivahood in the body 
is indeed the Supreme Impartite Consciousness, Brahman ] 

Say the Manasollasa (V-33, 34) and the tika thereon 
that immediately on realisation of Isvara as one's own Self, 
vanishes the mighty Maya, the power of the Lord, which is 
responsible for all concoctions on the part of the vadins 
Obeisance to the Self-Effulgent Lord Sridaksinamurti who is 
without body, organs or prdna, who is never an object of any 
pramana and who, in essence, is Consciousness and Bliss 

§3K»J fa* d *9 W I £ft cpqficf cfif^rfi ^?MHc^ PHlW*l£ qwifefcT | 

. siMM^^FT 3l%0TT^q TO I 

(Manasollasa V-34, 35) 

Hence the refrain — 
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9. SIXTH STANZA 



gRlGURU AS THE TRANSCENDENT 

9.1.1 Negation of Entire Universe — Sunyavada — Deep Sleep 

As has been seen, the discussion in the fifth stanza of 
the hymn centres round the quest ' Who am I ? 3 pertaining 
to oneself It has been shown that all the views about 
Atman, starting from the gross body and leading upto the 
vijnana, are to be discarded. It has been pointed out that 
the investigator cannot negate himself and as such there is no 
question of the Sunyavada being accepted. Nevertheless, till 
unshakable certitude is secured in this regard, there is the 
possibility of the seeker being susceptible to doubt as to 
whether this vada also will not be refuted. Also, the influence 
of those who entertain the Sunyavada and proclaim it vig- 
orously through reasonings etc , cannot be minimised, parti- 
cularly in view of the veneration with which they are held 
because of their renunciation, erudition, their extraordinary 
powers and other noble traits However, when everything, 
the live 'sheaths 5 etc , has been eliminated as unreal, it 
appears as though there is nothing left over in the universe 
but a void, the absence of everything. The seeker finds 
nothing, indeed, with which he could realise his identity 
This is the question raised by the disciple, which demands a 
decisive unequivocal reply which at once sets at rest all his 
misgivings in this respect. Says the Vivckacudamam (214) — 

f*rfq%5 wi^ciyi q^f I 
fttft feg £nec-qfccT fircf%cTT II 

The Master appreciates the appropriateness of the ques- 
tion m the situation — 
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srergrf) wn fe; ftgonsftr I (Vi.gq. 215) 

Again, consideration of the state of deep sleep wherein 
it is believed that nothing whatsoever is experienced, appar- 
ently lends support to the Sunyavada. The Manasollasa 
(VI- 1 ) raises this question of experience pertaining to deep 
sleep. Even if it is granted that as in dream, the whole 
universe of the waking state also exists as superimposed 
on Brahman- A tman, Is'vara, whose display of Maya it is, yet, 
in deep sleep, who is there to experience, what is there to 
be experienced and who persists there as a conscious entity ?— 

fr?T *T*TT cTc^-T vdW^R %^ 

The idea is that there is no entity whatever, conscious of 
anything in deep sleep. 

Again, Srutis like — are^fciflT sntf^ (Ch U. 6-2-1) 
3RT5T 3TTB^ (Tai U. 2-7) seem to declare that in the 

beginning there was indeed only void These Srutis are 
quoted by the Sunyavadins in their favour. In this connec- 
tion says the Pancadasi (11—26 to 29) — 
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[Some seekers are so firm m their belief — that the purport 
of the Sruti is ra the void — that they are alarmed at the prospect 
of the destruction of their Self 
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Just as the senses of a person immersed in an ocean become 
distressed, the intellect of this person on hearing about an 
Entity which is partless and homogeneous is unable to grasp It 
and is afraid of It. 

Sri Gaudapadacarya has pointed out the great fear enter- 
tained by those other aspirants who arc attached to the formful 
Brahman, in respect of Nirvikalpa Samadhi i.c , the realisation 
of That which is devoid of any attribute whatsoever. This 
Samadhi which is unrelated to anything is very difficult to be 
attained by aXl^Togts who arc devoid of the knowledge of the 
Vedantic wisdom. The Togis shrink from it though it is free 
from all fear, for they think that this brings about the annihila- 
tion of their Self ] 

9.1.2 Sunyavada — Negative Terminology in Srtiti in Respect of 
Brahman 

Again, the declaration by the Mahavakya of the identity 
of Atman with Brahman adds apparently to the difficulty 
since Brahman Itself is described in such terms as ft^IR, 
ftfa^Pl, s^qrrKH^^WI^ etc., (Attributeless, devoid of 
all activity, causeless, effectless, having no interior, no 
exterior), declared as * That ' whence speech and mind 
return — qat ^rpeft ft?^ | *RflT I (Tai. U. 2-4) and 

taught only as ^% 3f& (Not this, not this). This looks so 
perilously a contentless abstraction that is very easily mis- 
taken for the void of the Buddhist. j£ri Sri Acaryapada 
points to this danger in the introductory Bhasya to the 
Chandogyopanisad (8-1-1) — Brahman, Existence Absolute, 
the One without a second, verily free from space, attributes, 
motion, fruition and difference, seems to the dull-witted to 
be no more than non-existence — 
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9.1.3 Refutation of Sunyavada— The Sixth Stanza 

Sri Sri Acaryapada, in His infinite grace, proceeds to 
save the seeker from such a peril by directing his attention 
to the proper understanding of one's own experience of deep 
sleep, unobsessed by other view-points. This is the purpose 
of the sixth stanza of the hymn — 

[Obeisance to Him who, by going to deep sleep on with- 
drawal of all organs (of cognition and action as also the internal 
one etc.,), becomes the One Existence enshrouded by Maya like 
the Sun or the Moon eclipsed, which he recalls when he wakes 
up, as 'I have slept hitherto', to that resplendent Sridaksina- 
murti incarnate in the glorious figure of one's own Guru,] 

The stanza refutes the Sunyavada in unequivocal terms 
by establishing the existence of Atman in deep sleep. Says 
the Tattvasudha (6) — 

— <l^tdfd i 

Manasollasa, by way of introducing the stanza, starts 
with the refutation of the Sunyavada For this purpose, it 
begins by recalling the Supreme teaching of the Buddha with 
its purport in the Sunyavada. S3 ^ %sfil4 *f#fo ^®8TOU 
(Ma. VI-2) (Everything is momentary, everything is void ; 
and everything is self-defined.) 

9.1,4 Sunyavada — Preliminary 

As a preliminary to Sunyavada, the Buddhist who does 
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not accept the authority of the Vedas seeks to establish that 
the external objective world of parlance is constituted of 
paramanuS) and that the expenencer is none other than the 
cluster of the five internal skandhas, both being momentary 
He is now called to explain how it can be so (vide the 
SvarajyasiddhiS — 

^fi^HT qs^tsstftfcf g*FT: tp^cTI ^TIW: I (1-22) 

The topic is discussed in the Brahmasutras (2—2—5-18 
to 32) and the Bhasya thereon. Because of differences m the 
competency of the seekers, there are different expositions, 
the purport, however, being always in leading them to the 
doctrine of Nihilism — Sunyavada. So has it been said — 

[Sat vadai sanasangraha-2 ) 
The different expositions are Sarvastitvavada, Vijnanavada and 
Sunyavada, Among the Sarvastitvavadins who accept alongside 
of the internal ones, external objects, bahyartha 3 as well, the 
Sautrantikas are of the opinion that the existence of external 
objects is inferred from the differences in the variety that is 
experienced in respect of knowledge, while the Vaibhasikas 
are of the opinion that they are to be regarded as existing 
because of direct perception as also inference in respect of 
the mediate ones So says the Sutrabhasya (2-2-5-18) — 
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9.2.1 Sarvasritvarada — External World — Aggregates of 
Paramanus 

According to the Sarvastiivavadins also termed Bahyartha- 
vadins, the external world is made up of an aggregation of 
paramanus which are of four kinds — earth, water, 
fire and air, which are characterised respectively by 
hardness, viscidity, hotness and mobility. These are the 
bhutas and what is born of them is spoken of as bkautika. A 
pot, for example, is not what is originated afresh nor is it a 
transformation, but it is merely a collection of paramanus ; 
similarly a plate etc. The Sutrabhasya (2-2-4-18) continues 
to say — 

^rrr& gf^nf^n^T simper cf?f I 

Says the Manasollasa (VI-2) — tffm: TOflupi fl^n^fsTCrfffcoir: | 

9.2.2 Internal World—Five Skandhas 

The five skandhas meaning the five prabhedas or groups, 
constitute the internal world, the adhyatmika set-up which 
goes through the journey of life. They are the rupaskandha ; 
the vijnanaskandha, the vedanaskandha, the samjnaskandha and 
the samskaraskandha. 

^f^^^Ktt^rm Wr*F$ I^T I (Su. Bh 2-2-4-18) 

^TftffM^Wt^hK^Hi: || {Ma VI- 3) 

Of these, the vijnanaskandha is spoken of as cittam, Atma, 
etc., and the other four as caitta — 
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ere ftfnftW'* f^m^fr i ere xrr;: j 

The rupaskandha comprises of the senses and their objects, by 
the two derivatives of the word rupa — 

w^ra i^r wPt ftq^f^TF^ft I (M« VI-4) 

Though the objects arc external, still as being in the body 
and as related to the senscs 9 they arc spoken of as internal — 

wfa fttrcr cT^rRr ^r^^rf^^H^p^ srRr^crer 

9.2.3 Alayavijnana, The 'Aliam' 

The vijnanashandha comprises of the series of indetermi- 
nate cognitions involving the Self, aham^ the alaj avijnana and 
those pertaining to sense experience, idam, piaurttwijnana, 
the originator of activity — 

ft^P^W ftsiH?^ 3^ II {Ma. VI-4) 

(Sarvadarsanasangraha-2) 
The vedanaskandha comprises of pleasure, pain etc. — 

^ ^ ^8?sr ^Fr^r: ^r|<FTIfq: || VI-8) 

The Samjnaskandha comprises of determinate cognition of 
things by names as ' he is a man 5 — 



281 



9.2 



Says the Manasollasa (VI— 5 to 7) — 

q^rr %m tter^^ ^tI: ll 
^ wmr urn: *nw3" scfro II 

[The samjnaskandha is said to consist of five aspects viz., 
name, quality., act, species and the idea of composite whole, in 
the manner used in parlance. 

The name of the cow, for example, is 'cow' , the specific 
attributes of a cow abiding in all cows constitute the species, 
whiteness etc , are her qualities; going etc., are her acts ; the 
horned animal, the four-footed animal, the tailed animal — each 
of these is an idea of a composite whole Thus five-fold is the 
samjnaskandha said to be ] 

The samskaraskandha comprises of attachment and aver- 
sion, merit and demerit, their off-shoots etc. — 

{Avaidikadarsanasahgrahd) 
^]7TM: goqqj^ ^ H^TO^HT | {Ma. VI- 8) 

9.2.4 No Isvara — Pratyabhijna an Illusion 

Beyond the five skandhas there is no other entity such as 
Atman. There is no Isvara, no Maker. The universe is self- 
made. It is born of the fleeting skandhas and paramanus. 
From one momentary existence alone comes the next momen- 
tary existence. From the previous cognition itself arises the 
subsequent cognition. The cognition that this is the same as 
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that, is an illusion, like the cognition that this flame is the 
same as that (i.e., the previous) one. Says the Manasollasa- 

H ^ftldstFT ^ ^ifel ftsPT: II (VI-9 to 11) 

In this manner, there are two types of clusters viz., the 
cluster of the elements and the elementals formed of the 
external paramanus of the earth etc., and the internal 
cluster of the five skandhas — 

(Avaidikadarsanasangraha) 

9.2.5 Chain of causes — Avidya etc. 

Further, even if no sentient permanent experiencer or ruler 
be admitted as the agent bringing about a cluster, still the 
transmigratory existence is possible, each one of Avidya and 
the rest being the cause of another, so that there remains no 
need to look for any other combining principle. The series 
beginning with Avidya comprises the following members — 
Avidya (the idea of permanence with regard to things 
momentary), samskara (attachment, aversion and delusion 
arising from Avidya) , knowledge, name (the four elements, 
the earth, the water etc ) , form (rudimentary ingredients of 
the body) , the abode of the six (egoism, the four elements 
and the body), contact, sensation, longing, activity (caused 
by the longing), merit etc , (the sources of birth), birth (of 
the body), decay, death, grief, lamentation, pain and misery. 
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All these constitute a chain of causes ; these are described by 
the Buddhists sometimes briefly and sometimes elaborately. 
These categories cannot be denied by any school whatever. 
These constitute an uninterrupted chain of cause and effect 
revolving like a water wheel unceasingly and this cannot 
take place without clusters. So says the Sutrabhasya (2-2- 
4-19) delineating the sarvastittvavada of the Bauddhas — 

9.2.6 Hetupanibandha, Pratyayopanibandha 

Sri Annambhatta points out in his Brahmasutravrtii- 
Mitaksara (2-2-4-19), that according to the Buddhists the 
production of an effect may be in either of the two ways, 
hetupanibandha and pratyayopanibandha. If the effect arises 
from a single entity, it is hetupanibandha as in the case of the 
sprout arising from the seed, the leaf from the sprout, the 
stem from the leaf, the hollow stalk from the stem, the bud 
from the hollow stalk, the tip from the bud, the flower from 
the tip, and the fruit from the flower. The arising of the 
effect from an aggregate of causal ingredients is pratyayopani- 
bandha, as in the case of the arising of a pot by means of the 
rod, the wheel, etc. 

Likewise Avidya, defect, tendency to act, birth etc., 
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each being the cause of the next one, the transmigratory 
existence is accounted for ; and as such there is no need of a 
sentient principle. Avidya is illusory knowledge. Since the 
birth, etc., of the skandhas cannot be accounted for other- 
wise} the existence of clusters is perforce to be accepted. 
Because of this reason also there is no need of a sentient 
principle. The Bhamaii points out in this context that 
neither is the cause conscious that it is producing the effect, 
nor is the effect conscious that it is being produced. Says the 
Brahmasutravrtti — Mitaksara of Sri Annambhatta — 

Wifald IcUTftcTO j q?JT 5fc5TT^: ? 3Tpi?qiT ? q^H.ju^, 
*|i^MI<H, W?:, TufcfpR:, gjfERS*^, g*?ftwfo& i 

9.2.7 Momenfarmess — Pratisamkhyanirodba, ApratisamUiya- 
nirodha, Akasa 

Moreover, the Bauddhas who maintain that destruction 
is going on constantly, fancy that whatever becomes an object 
of knowledge and is different from the three categories, has 
origination and is momentary. As for the three, they say, 
they are these — pratisahkhyamrodha (artificial annihilation), 
apratisankhyamrodha (natural annihilation) and akasa They 
think that all these three are non-substantial, non-existent 
and illusory The annihilation of a thing brought about 
deliberately is technically called pratisahkhyamrodha', the 
opposite of that is apratisankhyamrodha ; and akasa is the mere 



285 



9.2 



absence of any obstruction or veiling. So says the Sutra- 
bhas ya (2-2-4-22)— 

3Tfa ^ %TTiw: ^HFcT gfesNr 8#T^ 

9.2.8 Existence Arises From Non-Existence 

They also show that existence comes out of non-existence 
when they assert, 'the effect cannot arise without the previous 
destruction of the cause 5 , for they say that from the destroyed 
seed alone does the sprout spring, curd is produced only on 
the destruction of milk and a pot on the destruction of the 
lump of clay. Were a product to come out of an unchanging 
cause, anything could come out of anything, for the cause is 
common to all. Thus since the sprout etc., emerge from the 
seed etc., when these latter get swallowed up by non-exist- 
ence, it is concluded that existence comes out of non-existence 
as the Sutrabhasya (2-2-4-26) points out — 

f^rsife fosr *ffansj* 3cq^ 3 cp-tt sfareft, wt^^m 

9.2.9. Refutation of Bahyarthavada — Clusters not possible 

As has already been mentioned in connection with the 
stanza five of the hymn, this theory of the Bahy art hava dins 
among the Buddhists is to be rejected on the grounds of 
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reason itself which is regarded as the supreme pramana by the 
Buddhists themselves who do not accept 3ruti. The Brahma- 
sutras (2-2-4 and 5-18 to 32) and the Bhasya thereon 
accomplish this. For this purpose the Bhasya has delineated 
their system. What is postulated by them viz., the bhuta 
and the bhautika clusters of paramanus or the adhyatmika 
clusters of the five skandhas cannot come into existence at all. 
This is because the individual constituents of the clusters aie 
insentient. Arising of knowledge i.e., the flashing of the 
citta depends upon the coming into being of the clusters of 
body, senses etc. No sentient principle — an enjoyer or an 
ordainer — is recognised which can form clusters of the 
respective insentient ingredients, the constituents of these 
clusters. If activity be deemed natural, independent of the 
agency of any sentient principle, then there would be the 
contingency of the activity never ceasing Aloreovcr the 
abode of the knowledge, the atla, alayavijnanapravaha, defies 
determination as to whether it is the same as the individual 
alayavijnana or different from this. Also as everything inclu- 
sive of the alayavijnana is accepted to be only momentary, it 
cannot put forth the effort required to generate action to bring 
about the clusters. For these reasons the formation of 
clusters cannot be accounted for ; and m their absence, all 
mundane existence dependent on them will be nullified as per 
the Bhas ya on the Sutra (2-2-4-1 8) -ffg^FT CT^^glJSft tf^nlH: ' 

Even if each of Avidya, samskara etc , is regarded as 
the cause of the next member m the series, still they cannot 
be the cause of the clusters mentioned If it is asserted that 
the clusters will have to be accepted by way of implication, 
then the question will arise as to how the individuals of the 
series, Avidya etc , depend upon the cluster or vice versa. 
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In the former case, it is to be accounted for as to how a 
cluster comes to be. That this cannot be without the 
acceptance of an abiding sentient entity even if the individual 
members of the cluster be themselves abiding, and much less 
can it be if they are momentary, has already been established 
in discussing the fifth stanza of the hymn. If it be said that 
the clusters themselves recur continually like a current m this 
beginnmgless world and Avidya etc., are sustained by them, 
even then, when one cluster originates from another (clusters 
also being momentary like all else), it will be either, as a 
rule, similar to the previous one or without any rule whatso- 
ever, similar or dissimilar. In the former case a human being, 
for example, cannot become a god or an animal or even go to 
hell. In the latter case, a human being can become any 
moment an elephant, a god or again a man. But these are 
against the accepted doctrine of the Bauddhas. Again if 
there is no abiding sentient experiencer for whose enjoyment 
would be the clusters, then enjoyment would have to be for 
its own sake, and likewise liberation for its own sake and as 
such there would be none seeking liberation Or, if there is 
one, he would have to be abiding during the times of enjoy- 
ment and liberation, which goes against the doctrine of 
momentariness. Thus even if each of Avidya etc., is accepted 
as the cause of the succeeding member in that series, in the 
absence of a sentient experiencer, clusters cannot be accounted 
for— Bhd sya on the Sutra (2-2-4-19)— fcftcRROTc^rftfcr %?T- 
^Tfw^ftftrTc^Til I In fact, however, each of these as being 
only of instantaneous existence cannot be the cause of even 
the succeeding member m the series, because the former 

momentary existence which is ceasing or has ceased to be, 
and thus becoming non-existent, cannot be the cause of the 

latter momentary existence. Mere previous existence does 
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not entitle an entity to be the material cause, heiu ; it must 
also continue to exist in the effect like the mud in the case of 
a pot. Again, in whatever manner be postulated the influence 
of the cause on the effect without which it would not be the 
cause 3 whether as some type of originating activity on the 
part of the cause or its mere presence, then the causal entity 
would have to persist for more than one moment, which 
militates against the hypothesis of momentariness If the 
e cause-effect 5 relation is accepted even without any basic 
relation whatsoever of the c cause 5 with the e effect there 
arises the contingency of anything becoming the ' cause 3 of 
anything else. Again considering as to what is meant by 
origination and cessation, it is clear that they cannot be the 
very nature of the entity as in that case, the three terms — 
c entity c origination 9 and c cessation ' — would be synony- 
mous. If they are the states of the entity, then the entity 
would be connected with the three moments — the initial, the 

intermediate and the final If origination and cessation are 
altogether different from the thing as much as a buffalo is 
from a horse, then as not having any connection with 
origination and cessation the entity would be eternal. And 
the same conclusion would result if it is understood by the 
origination and cessation of an entity merely as its perception 
and non-perception ; they, being the attributes of the 
perceiver, would not pertain to the entity, as is clear from 
the Sutra (2-2-4-20) — ^^T^" ^ ^IP£taTc£ 1 and the Bhasya 
thereon If it be said that a thing can come into existence 
even without a cause, this would violate their own stand 
viz., that the citia and the caitta are produced as a result of 
four causes i e — w&SBRVsn i.e , TWT (object), ^ H -cK ffireTC 
i.e., fq^JH which is past knowledge, stfSftfc&cMq, the senses 
like the eye and 3^$Tfefiqq, accessories like light And if 
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origination be without any cause, then anything may originate 
from anything for there is nothing to hinder this. If it is 
accepted that an effect presupposes a cause which persists till 
the origination of the effect, then the cause and the effect 
will become simultaneous \ even so their assertion of momen- 
tariness in respect of every entity would be discredited as the 
Sutra (2-2-4-21) 3T^rf^ STfi[^q5t^ 4t J T c ROT^ s ir and the Bhasya 
thereon show. 

9.2.10 Pratisankhyanirodha Apratisan&hyanirodha Untenable 

Neither pratisankhyanirodha (deliberate annihilation) nor 
apratisahkhyanirodha (annihilation by itself Y is possible, as 
there can be no cessation of either the series or the individuals 
forming the series. The former alternative is impossible 
because in all series of momentary existences, the members 
of the series stand in an unbroken relation of cause and 
effect so that the series cannot be interrupted. A series of 
momentary existences constituting a chain of causes and 
effects can never be entirely stopped, for the last momentary 
existence must be supposed either to produce its effect or not 
to produce it. In the former case the series is continued and 
in the latter case it is implied that the last link does not 
really exist, since the Bauddhas define the satta of a thing as 
its causal efficiency — 37?Jf^qr^rRc? — and the non-existence of 
the last link would retrogressively lead to the non-existence 
of the whole series The latter alternative is likewise in- 
admissible for, since it is observed that a thing is recognised 
m the various states through which it may pass and thus has 
a connected existence it is impossible to maintain that any 
momentary existence should undergo complete annihilation, 
be entirely undefinable and disconnected with the previous 

state of existence. Thus clay is recognised as such whether 
n-iq 
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it appears in the form of a pot or the potsherds into which the 
pot is broken or of the powder into which the potsherds are 
ground. Analogously it is inferred to be so in those cases 
where a thing is not clearly recognised as persisting For 
these reasons the two kinds of cessations fancied by the 
Buddhists is untenable as pointed out in the Sutra (2-2-4-22) 
— srRl a $ VI 3 fcraf^Rto I il I fa K$ ^ and the Bhasya thereon. 

The cessation of nescience (viz , the illusion of persistence 
in what are momentary) included in piatisahhhjamrodka by 
the Bauddhas must take place as a result of the right knowl- 
edge with its auxiliaries (viz., yama, niyama etc.,) or of its 
own accord. But the former alternative would imply the aban- 
donment of the Bauddha doctrine that destruction takes place 
without a cause ; and the latter alternative would imply the 
uselessness of the instruction as to the path which, as taught 
by the Buddhist, is that everything is by itself only, is 
momentary, is ridden with grief, and is void — m 
STfofc sj^pj. as pointed out in the Sutra (2*2-4-23) — 
3*rq*TT ^ ^far^ and the Bhasya thereon. 

9.2.11 Akasa not Non-entity 

In the case of akasa also, the doctrine of its being a non- 
entity is untenable. That akasa is not a non-entity follows 
from Srutis like 4 akasa sprang from Atman 5 . To those like 
the Bauddha who do not accept the authoritativeness of 

9 

Sruti, it is pointed out that the existence of akasa as an 
entity is to be inferred from the quality, sound, as in the case 
of the earth etc., which are observed to be the abodes of 
qualities, viz., smell etc Moreover if it is said that akasa is 
merely an absence of obstruction (or covering), then when 
one bird flies in akasa, there is the presence of obstruction 
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thereby offering no scope for the flight of another. If it be 
said that it can fly where there is absence of obstruction, then 
that very thing which thus stands as an attribute to the 
absence of covering would itself be akasa, a positive entity, 
and not a mere absence of obstruction. Further, the assertion 
that akasa is a mere absence of obstruction would land the 
Saugata in self-contradiction for, according to him, the chain 
of questions starting with e What is the support of earth ? % 
ends with the question c Sir, what is the support of air ? 5 to 
which it is replied ( akasa is the support of air 5 which reply 
would be inconsistent if akasa be a non-entity. Besides, it is 
contradictory to say that these three — the two lands of 
annihilation and akasa — are non-entities and yet they are 
eternal, for that which is non-existent can neither be eternal 
nor non-eternal, for all judgements about relationship, as 
between a quality and the qualified, are based on an existing 
entity. Such a relationship would inevitably mean that the 
thing itself is as much real as a pot, for instance, and it 
cannot be an undefinable non-entity This is discussed m the 
Sutra (2-2-4-24) — 37r^T% and the Bhasya thereon. 

Taking this illustration of akasa which has been shown to 
be not a non-entity, as it has a purpose to serve, the 
Manasollasa (VI-20) and the tlka thereon point out that since 
Atman also has a purpose as the doer and the cogmser, this 
abiding existence must be admitted — 

8T^|^li|<i|<ic«|iJ|ch|^|«fRKqr TOT I 

m: i 
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9.2.12 Refutation of Momentariness of Self — Pratyabhijna 

Not Illusion 

Now the momentariness that is asserted of Self is 
refuted. Remembrance consequent on experiential knowledge 
compels the acceptance of the abiding nature of Atman 
because what is experienced by one cannot be recalled by 
someone else. Nor can the hypothesis of mere similarity 
being cognised account for such an experience in parlance, 
for the experience pertains to that very entity and not to 
another which is merely similar to it. In respect of external 
things, however, as there is scope for delusion, a doubt may 
sometimes arise as to whether c it is that 3 or merely c it is 
similar to that ' . But in the case of the cogniser himself 
there can never be such a doubt as ' Am I that very person 
or similar to him ? 5 , for there occurs a definite recognition 
of identity as in 'I who saw yesterday am remembering 
today 5 which is not sublated, as shown in the Sutra (2-2-4-25) 
s&Jjitej and the Bhasya thereon. 

In respect of recognition of identity, pratyabhijna, the 
Manasollasa (VI-18, 19) observes that if pratyabhijna be an 
illusion, why should one eat or do any such thing. It is only 
in the belief that today's food will satisfy the craving as 
yesterday's food did, that even a child resorts to eating. This 
would be impossible if one and the same individual were not 
the subject of the experiences of the two days — 

Ptf^r sn^isflr *}Whk\ 5to& ii 

9.2.13 Origination Not from Non-existence 

Again the assertion of the Bauddha that entities spring 
out of non-existence, abhava, is not valid since it does not 
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accord with experience. Abhava cannot be particularised in 
any manner since the abhava pertaining to the destruction of 
a seed, for example, cannot in any manner be distinguished 
from the abhava such as the horns of a hare. As such, quest 
for particular causes like seeds in the case of plants, or milk 
to secure curds, would be purposeless ; and sprouts etc. , 
would have to originate from horns of a hare etc. All this 

has no sanction whatsoever in experience. If abhava be 
particularised in any manner as a lotus by the blueness, then 
the so-called abhava would be a positive entity. Nor can 
abhava be the cause of origination of anything by virtue of 
its being abhava, like the horns of a hare. Also if entities 
spring out of abhava then all these as effects of abhava would 
be imbued with abhava just as the products of mud like pot 

etc., are always experienced as imbued with mud, their 
material cause. That is, the experience pertaining to a pot 
that is being seen would have to be of the type c this pot is 
not ' instead of 'this pot is 5 . Again since it is observed that 
ornaments etc., originate from gold etc., that remain un- 
changed and are recognised as such throughout, the assertion 
that effects arise from the destruction of an entity does not 
stand. Even in the case of a seed, it is the persisting entities, 
the ingredients of the seed etc. , which are the ones that are 
accepted as the cause of the sprout etc. Since entities are seen 
to arise only from existing ones like gold etc., and not from 
abhava such as the horns of a hare, the assertion of something 
coming out of nothing cannot be substantiated. Moreover, 
the assertion by the Buddhists of the causehood for the 
paramanus in respect of the outside world and the four types 
of causes in respect of the internal one, and at the same time 
the assertion that abhava is the cause of everything would 
result only in perplexing people, as brought out by the Sutra 
(2-2-4-26) — cfTCffiJS€Ec^T^ and the Bhasya thereon. 



9.3 



294 



This doctrine of anything coming out of nothing would 
lead to the undesirable consequences such as the sanctioning 
of indifference and inactivity in respect of anything that is 
desired to be secured, earthly or heavenly, as abhava, the 
cause, is always there and no effort need be made towards 
liberation ! This is pointed out by the Sutra (2-2-4-27) — 
SctffltamPTft %3T f&fe and the Bhasya thereon. 

9.3.1 Vijnanavada 

In this context, wherem the bahyarthavadins have been 
refuted, comes up the vijnanavadin who, agreeing with the 
said refutation, asserts that the exposition of the hahyarthavada 
was meant only as a concession to those who have predilec- 
tions for external things, while the Buddha subscribes only to 
the vijnanavada i.e., the doctrine of scries of momentary 
cognitions only and nothing else. According to this vijnana- 
vada, since all factors pertaining to knowledge viz , the 
means of knowledge, its objects and its result depend only on 
knowledge i.e., consciousness, parlance relating to them 
must be deemed to be only internal. This would be so even 
if external objects were to be accepted. So says the Bhasya 
on the Sutra (2-2-5-28) — ^RTR I 

'creq ^ OTTOfoq^q^: ^qq^ra i usriq mts*i g^rr- 

9.3.2 No object Apart From Cognition 

If it is asked as to how this doctrine comes to be enter- 
tained, an account of the circumstances leading to the 
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impossibity of positing the existence of external objects is 
given — 

(a) First of all the question is raised as to whether, in 
experiences pertaining to a pillar, a wall etc., such objects 
are paramanus themselves or clusters of paramanus. In the 
former case it would not be possible to account for experi- 
ences such as — =^iT W% IWfo, ScT^ft sfNfe, *TfT^ (I see 
the pillar with the eye, the pillar is tall, the pillar is big) as 
the paramanus are not supposed to have such characteristics. 
In the latter case where it is said to resemble a large heap of 
corn, then since each individual is not an object of percep- 
tion, the heap also cannot be so, like a group of ghosts. 
Further if the cluster is considered non-different from the 
individual parametritis, it goes back to the previous case. If 
otherwise, then the pillar etc., should be perceivable even 
when the paramanus are not there. Thus it cannot be formu- 
lated as to what exactly an object is, apart from the cogni- 
tion. Thus are to be rejected genus, quality etc., as well. 
Says the Sutrabhasya (2-2-5-28) — 

(b) Moreover, the particularities in respect of cognitions 
(all of which are of a uniform nature m so far as they are 
states of consciousness) are to be accounted for by associating 



the particular forms such as the cognition of a pillar, cognition 
of a wall etc., with the respective cognitions; and as such 
it would be meaningless to postulate the existence of external 
objects, as the Bhasya (2-2-5-28) continues to say — 

rro q^qrrf: *cr**ifrir qs^ftfcr nrcft hr^- 

(c) Agam from the fact of the simultaneous awareness 
always of the cognition and its objects, it follows that they 
are not different ; hence also the non-existence of external 
objects apart from their cognition. So says the Bhasya — sifr 

9.3.3 The Bauddhakarikas — Kshanikavijnana, the Self, Appears 
by Illusion as the Triad 

The Bauddhakarikas in respect of this are quoted m the 
Sarvadarsanasangraha wherein it is declared that the difference 
that is seen as between the object and its knowledge is 
illusory like the two Moons that are seen though there is but 
one Even though consciousness is undivided, it appears by 
illusion as if three-fold — the experienced, the expenencer 
and the experience — 

(d) Again it should be accepted that the various states 
of consciousness are not to be associated with external 
objects since as states of consciousness they are on a par with 
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those in dream, magic, mirage, phantom-city in the sky etc — 

(Sutrabhasya 2-2-5-28) 

9.3.4 Cognitions and Vasanas — Reciprocal Cause-effect 
Relationship 

(e) The question as to how the variety in the form of 
cognitions comes to be without external objects is answered 
by tracing it to the variety in the impressions — vasanas (as 
admitted in the case of a dream etc.,) which, along with the 
cognitions, have reciprocal cause-effect relationship m the 
beginningless samsara, as in the case of the cham of the seeds 
and the sprouts — 

(Sutrabhasya 2-2-5-28) 

Declares the Bauddhakanka (vide S arvadarsanasahgraha) — 
just as the cotton that eventually comes out of the plant from 
a seed that had been soaked in molten lac would be coloured 
red, the fruit also occurs eventually in that series in which 
are implanted the impressions of kaimas — 

^ ?m srsrrfcr ^err *m II 

Under these circumstances, says the vijnanavadin that there is 
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no need whatsoever for postulating the existence of external 
objects. 

9.3.5 Refutation of Vijnanavada — Experience of Object External 
to Cognition 

Having delineated the vijnanavada, the Bhasya on the 
Sutras starting with (2-2-5-28) — -^m (The non- 

existence of external objects cannot be maintained on account 
of their being cognised} shows that this vada is to be rejected 
It is given m fair detail particularly because of its seeming 
similarity with the Vedanta in spite of fundamental differ- 
ences. Indeed, the very circumstance which compels the 
acceptance of cognitions viz., that one is conscious of them, 
compels likewise the acceptance of the external objects such 
as a pillar, a wall, a pot or a cloth for the same reason that 
one is conscious of these as well along with the respective 
cognitions as is seen in the experience 'I cognise the pot' etc. 
, So says the Sutrabhasya (2-2-5-28) — 

No one experiences the cognition itself as the pot; the 
pot is experienced as different from the cognition, as its 
object. This is how even he who denies the existence of 
external objects also experiences, as is clear from his very 
statement — ' That which is the content of a cognition that is 
internal, appears as though external 5 . Otherwise he could 
not use the phrase ' as though external No one ever says 
e Visnumitra appears like the son of a barren woman ' . 
Hence faithfulness to experience demands that the objects are 
revealed 'external to the cognition 3 and not c as though 
external as pointed out by the Sutrabhasya (2-2-5-28) — 
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9.3.6 Other Reasons 

If his stand is that, since there is no possibility of the 
existence of an external object, it is decided that it appears 
e as though external it is pointed out that it is an improper 
decision, for possibility or otherwise is to be determined m 
consonance with the operation or otherwise of the appropriate 
pramana and not that the operation or otherwise of pramana 
be made dependent on possibility or impossibility. Possible is 
whatever is apprehended by any one of the pramanas such as 
perception and impossible is what is not so apprehended. So 
points out the Bhasya (2-2-5-28) — 

mim j 

Nor again does the non-existence of objects follow from the 
fact of the cognition having the form of the object, for if 
there were no object, that the cognition has the form of the 
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object is untenable and the objects are actually apprehended as 
external, as pointed to by the same Bhasya — srfffa ft^ f^T- 
ST^CT^tJ:, For the same reason the invariable simultaneous 
apprehension of the cognition and the object has to be 
considered as proving only that the object causes its cognition 
by way of offering incidence for it and not that the two are 
identical, as the Bhasya continues to say — 

Again in such forms of cognitions as 'the knowledge of a pot 9 
and c the knowledge of a cloth the difference pertains only 
to the two attributes of knowledge, pot and cloth, and not 
to the substantive, the knowledge. Hence also an object and 
its knowledge are different — 

3fft =ef SfSsfR MdsijH^RT f^tqq^ SOT^H^I ?T fW*i£T 

sIFW 1 . . . cRHI<4slM«fiSfe: I {Sutrabhasya 2-2-5-28) 

Further, two cognitions, each self-reveahng and momen- 
tary, at different moments of time, cannot apprehend each 
other. From this it follows that the Bauddha doctrines — 
such as the distinction among cognitions, momentariness and 
other attributes, individual characteristics, common characte- 
ristics, bequeathing of vasanas from one cognition to the 
other, misery consequent on Avidya, existcnts and non-exist- 
ents, bondage and liberation — all become invalidated, as 
shown by the Bhasya (2-2-5-28) — 
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If it is said that a cognition must be accepted because one is 
conscious of it, then the externa] object also must be 
accepted since one is conscious of the external object as well, 
as the Bhasya (2-2-5-28) says — 

If it is said that cognition is accepted as it is self-revealing, 
meaning thereby that it is conscious" of itself, while the so- 
called external object is not so, it should be pointed out that 
this would be absurd since, whether the cognition be the 
same as the object or otherwise, the cognition cannot be an 
object of its own activity — so the Bhasya continues — 

9.3.7 Saksfai to be Taken Note of — Difficulties Overcome 

There is no such difficulty in the Vedantic set-up as it 
takes note of what is self-established and cannot therefore be 
denied viz , Saksi, the Immutable Eternal Witness-self, 
which is never an object, whereas the so-called cognitions 
with the forms of objects are themselves objects perceived by 
the Saksz. Also these cognitions are associated with origina- 
tion, destruction, manifoldness etc. — 

TOPgq*IHraj {Sutrabhasya 2-2-5-28) 

The situation including the avoidance of infinite regress and 
reciprocal dependence discussed in the Bhasya is put succinctly 
by the Svarajyasiddhitlka (1-25) — 
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[Even in the system which accepts the Saksi as the illuminator, 
if it is said that there arises the difficulty of infinite regress or 
reciprocal dependence, since even the Saksi cannot be an object 
of Itself, and the contingency of the Saksi illuminating the 
cognitions which would be like unto one lamp illuminating 
another, the answer is — no. The innermost Self, by its very 
nature Consciousness of one consistency without any particulari- 
ties whatsoever, the Self- effulgent Witness which cannot at 
all be denied, doubted or mistaken, is thus not m need of any 
other shine Also the modes of the intellect, though not 
sentient, being pellucid, are able to catch, even as it comes into 
existence, the reflection of the Witness-Consciousness which like 
the sky is everywhere and it is this that is ordinarily spoken of 
as the shine of the cognition So says the Vartika — " Just as a 
pot, along with its coming into existence, is filled with the sky 
without the need of any other means for the purpose, even so are 
the modes of the intellect permeated by the Witness-Conscious- 
ness '*.] 

9.3.8 Difference Between * Dream-Vision ' and * Cognitive 
Experience in the Waking' 

Again, the parallelism that is sought to be drawn 
between the dream and the waking states is not to the point 
because of the difference between the characteristics of the 
two states viz , while one is subject to sublation, the other is 
not, as shown by the Sutrabhasya (2-2-5-29) — 

fie verier ^^HjjjftcKrr: i j% g^qrq^ ? ^rr^ni^& to 1 
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Moreover, dream-vision is a kind of memory relating to what 
arises from the contents of the mind, whereas the cognitions 
of the waking state are forms of cognitions through pramanas. 
And the difference between cognition and memory, consisting 
in the presence and absence of objects, is actually experi- 
enced — 

{Sutrabhasya 2-2-5-29) 

Also, anything that cannot be the characteristic of something 
in its own right, cannot certainly be so because of a simila- 
rity with another, as pointed to by the Bhasya — 

t ^ *rr *rer ^rt ^ ^ tw^fcr gte^rer srr^Rfa^ sfaPFrfcr I 

With reference to the Bhasya says the Brahmavidya- 
bharana — 

Also says the Svarajyasiddhitika (1-25) — 

[It may be pointed out that like the sublation of the dream state 
that is experienced, the Sruti * Now therefore, the instruction : 
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not this, not this 9 speaks of the sublation of even the waking 
state, and this is testified to by the experience of the enlightened. 
However, there is this difference— the dream state is sublated 
without the pramatr being sublated, while the waking state is 
sublated along with the pramatr Also according to Vedanta, 
the dream is not the case of memory of objects which are not 
present then, but like the experience of shell-silver, it pertains 
to direct experience of the Saksi, of pratibhasika objects presented 
then which are the transformation of the mind or Avidya laden 
with the samskaras It is because, as in the case of memory, 
the knowledge of objects in a dream is produced by samskaras 
that produce the objects as well, and not by pramanas, like 
perception etc , that the dream is termed as ^ memory in a 
secondary sense J 

The absence of objects spoken of in the dream thus pertains 
to the absence of the vyavaharika objects of everyday 
parlance. Thus the effort to establish, on the dream analogy, 
that the cognitions of the waking state are without objective 
content is rendered futile. 

9.3.9 Necessity for accepting External Objects Apart from Vasanas 

Again the assertion of the Bauddha that the diversity in 
experience, as that of the pot, the cloth etc., can be accounted 
for on the 'basis of the variety of tendencies, vasanas , is not 
based on reason, there being, according to him, no external 
objects as the content of cognitions which would give rise to 
the respective vasanas So says the Suirabhasya (2-2-5-30) — 

Unlike the case of pramaniki anavastha, the begmmngless 
infinite series sanctioned by experience such as that of seeds 
and sprouts, this hypothesis of a begmningless series of 
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vasanas would here lead, like the blind leading the blind, 
only to a baseless infinite regress, sublative of the entire 
phenomenal world, and would in no way establish his 
position — 

STTCrfefe 1 (Sutrabhasya 2-2-5-30) 

Moreover (a) from the admission that the apprehension of 
objects is possible even in the absence of vasanas as in the case 
of every new experience which is therefore necessarily to be 
traced only to the existence of external objects and (b) from 
the non-admission of the possibility of vasanas m the absence 
of apprehension, it follows that the external objects do exist. 
Moreover vdsana is a kind of samskdra, impression, and cannot 
be thought of without an abode for it, as is seen in common 
experience ; but according to his doctrine there is no such 
abode — 

If it is said that the alayavijnana is the abode of the vasanas^ 
that cannot be, for it is momentary. The Sutrabhasya 
(2-2-5-31) proceeds to say — 

And because of the momentarmess of the alayavijnana, it also 
would be subject to all the objections pointed out against the 
theory of momentary existence as pertaining to external 
objects, as the Bhasya continues to say — 

11-20 
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Unless there be some principle running through everything 
and abiding through all the three periods of time, or an 
absolutely unchanging Self which cognises everything, there 
can be no human dealing involving remembrance, recogni- 
tion etc. j which are contingent on past impressions that are 
stored up in conformity with place, time and circumstances. 
Thus are refuted both the Bahyarthavadipaksa and the Vtjnana- 
vadipaksa. In this connection says the Svarajyasiddhi (1-25)— 

hu fei%: wmv ftiw toftt %i g.dtt^: 

The objects of the external world established by pramanas 
cannot be negated. If external objects are negated, how can 
there be different cognitions ? The sublation of the external 
objects, as m the case of a dream, is not m experience. And 
the word 4 external ' loses its usual significance How is the 
variety m cognitions to be accounted for ? To what are the 
various vasa?ias to be traced ? Moreover, the Ksanikavijnanavada 
would be subject to all the objections mentioned previously 
against the Bahyarthavadm. Thus the Vtjnanavada stands 
refuted. 

9.4.1 Sunyavada (nihilism); Void the Ultimate 

As regards the Sunyavada, nihilism, mentioned in the 
Sutrabhasya (2-2-5-31), observes the Brahmavidyabharana — 

% ctc?t spjfcfor — wiy«if cfcH^r ^wfcmf%FT- 
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[The Sfinyavadin adopts this posture — The viewpoint of the 
Bahyarthavadin stands shattered as a result of the criticism by the 
Vijndnavadin levelled against his conception of the external 
objects as paramanus or their aggregates etc. On the same 
grounds, the momentary-consciousness theory of the Vijndnavddin 
also stands refuted , his declaration that the so-called outside 
objects accepted by the Bahyarthavadin are really inside, does not 
also brook enquiry as to whether these inside objects are of the 
nature of paramanus or their aggregates Thus being unable to 
survive the onslaught of reason, the objects, be they external or 
internal, cannot be considered to be existent Nor can they be 
considered to be non-existent, as they are directly apprehended. 
Nor can they be existent-cum-non-existent, they being opposites. 
Not even are they other than existent and non-existent ; if they are 
other than existent, necessarily they will have to be non-existent , 
if other than non-existent, they will have to be necessarily 
existent One and the same entity cannot be other than both 
existent and non-existent Thus, as not conforming to any of 
these four categories, the objects, external or internal, are not the 
ultimate reality The ultimate reality, however, is absolute 
nothingness, void, sarvaiunya This is the principal doctrine of 
the Buddha The other three theories are delineated in order to 
accommodate those of inferior intellect ] 
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Criticising the view that an effect is produced by an 
abiding material cause, questions are asked such as — 
whether that so-called material cause is or is not in need of 
accessory factors for producing the effect ; to which of these 
should the potency, if it were to be so explained, to produce 
the cause, must be traced ; whether the so-called material 
cause remains the same throughout, in which case, like the 
sky, it will be a non-existent, or does it undergo changes, in 
which case, like a piece of leather exposed to ram and sun, 
it will be a changing phenomenon and thus evanescent — 

[Sarvadarsanasahgraho'T) 
Again, criticising the Naiyayika view of existence, satta, as 

a universal, samanya, it is pointed out that a host of difficul- 
ties arise on the acceptance of this view, such as — no motion 
can be ascribed to the universal ; it was not there before but 
now it is ; it is bereft of parts. Also on the destruction of a 
pot — (a) does the universal, the potness, continue to exist or 
(b) is it also destroyed or (c) does it go somewhere else ? In 
the first case the potness exists without support In the second 
case there arises the contingency of its being ephemeral. In 
the third case there arises the contingency of the universal 
being categorised as dravya — 



s^rfrT <p iTI^fft ^T^TH^m: || etc. 

{Sarvadarsanasahgraha-2) 
By such arguments, it is concluded that — where there is 

existence, there is momentariness as well, as in a cloud; 
that existence would mean practical efficiency is what is testi- 
fied to by pramana, existence is not to be found in abiding 
entities. So says the Sarvadarsanasahgraha (2) — 
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w^^fe q«rr SPOT arft 

tlxfr STfeftgpfeffi* ft&S %5T «T ST I etc. 

9.4.2 Ingredients in Bahyartbavada and Vijnanavada Leading 
Eventually to Snnyavada 

The prolific use by the three schools, of ideas — such as 
(i) momentanness, ksanikatva (ii) individualistic nature, 
svalaksanatva, (lii) the acceptance of an existent as only that 
which leads to human endeavour to secure or to avoid it, 
thus relating it only to parlance and not to Reality, (iv) the 
eventual acceptance of only indeterminate knowledge, «zr- 
vikalpakajnanci) as pramana and all determinate knowledge, 
savikalpakajfiana, as illusion, (v) acceptance of apohavada 
viz., that a word conveys its meaning only by rejecting all 
else, as 'a cow 5 meaning c a not-non-cow 3 , and that as refer- 
ring to universals that are purely imaginary, names are 
illusory, (vi) total annihilation of an entity, (vii) akasa as 
a non-entity, (viii) origination from non-existence — sri^t- 
^T^cT(%:, (ix) memory and recognition being regarded as 
illusory, (x) the subsequent outright refutation of the exist- 
ence of outside objects by the Vtjnanavadin^ (xi) the dream 
comparison given by him to show that there are no objects, 
(xii) the incorporation of the aspects of the other theories, 
which he himself has refuted, into his own theory, (xin) the 
general acceptance of the dictum £ everything is void, void 5 
— ^ W% ( x * v ) non-acceptance of any abiding entity 

whatsoever and (xv) non-acceptance of any sentient principle 
by itself — shows that these theories contain the ingredients 
leading eventually to the Sunyavada. 

9 A3 Delineation of Sunyavada — Taranirvana', The State of Void 
The Sarvadarsanasahgraha (2) delineating these topics, 
after pointing out the meditations as taught by the Buddha 
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such as * Everything is misery, misery ' Everything is indi- 
vidualistic, individualistic, as each is momentary' and 'Every- 
thing is void, void' , proceeds to speak about the Sunyavada — 

WWn\ — 

q*;ntok sifq^q Sasrfcr t 
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[In this manner it is to be understood that everything is 
void since the experience of negation is in evidence when there 
is denial of the objects of the dream, as also the objects of 
illusory experience such as shell-silver etc , in the waking state. 
If what is seen e g., silver etc , is an existent then there will 
arise the contingency of accepting the existence of — the particular 
experience, the thisness pertaining to the substratum, the silver- 
ness etc., of the superimposed, the relations such as samavaya 
pertaining to them This is not accepted by any school. 
Rejecting the existence of only some but not all of these, would 
be like using one half of a hen for cooking and retaining the 
other half for laying eggs ' The teaching of the Bhagavan 
Buddha is 'The acceptance — of the non-existence of one or more 
of the superimposed, the substratum, their relation, the experi- 
ence and the experiencer — would compel the acceptance of the 
non-existence of all these \ In respect of this, those of the best 
calibre viz , the Madhyamikas, say— In the manner of the bhiksu- 
padaprasarananyaya i.e., the maxim 'give him an inch, he will 
take an ell the enunciation of momentarmess etc , and the 
dispelling of illusions of permanence, happiness, universality 
and reality of everything, would culminate in the instruction 
that everything is void. Thus the ultimate is only the void 
bereft of the four-fold aspect viz , existence, non-existence, 
existencc-cum-non-existcnce and neither existence nor non- 
existence So it is that, if a pot, for example, is of the nature of 
an existent, then there would arise the contingency of the futi- 
lity of the operations of the causal factors. If by nature a pot is 
non-existent then all the other four pertaining to it would also 
be non-existent as pointed out So has it been said — Like the 
sky, an existent is not in need of a cause ; and there is no ques- 
tion at all of a cause of a non-existing entity such as a sky- 
flower. 

The other two aspects are untenable, as each is self-stultify- 
ing, being inclusive of contradictory ingredients. 

In the Lanhavatara it is said that the process of intellectual 
analysis of any entity will only result in the conclusion that its 
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nature cannot be determined ; hence nothing can be said about 
it, nor does it have anything like a nature of its own. 

Whatever be the manner in which the scholars delineate the 
nature of a thing, pointing to the compelling circumstances 
leading to it, it is seen that the same procedure leads not to the 
determination of its nature, but only to its disruption That 
means, it will not conform to any viewpoint Intellectual 
analysis can be likened to the removal of the threads, one by 
one, from a piece of cloth, at the end of which there would be 
neither the threads nor the cloth, since every time it docs away 
with one or the other of the concepts that have been concocted, 
resulting ultimately in the dissolution of the so-called entity, as 
the Nyayabhasya explains. Objects of experience have only a 
parlance reality as in a dream 

Thus when all the impressions are removed by means of the 
four-fold meditation that has been taught, the state of * void ' 
termed paranirvana is attained ] 

The Manasollasa (VI— 12) introducing the Sunyavada by way 
of refuting the Vijnanavada etc. , says — 

[Concepts such as Self and the non-Self, which, like the 
dkdsa, do not lead to any human endeavour either to secure or to 
avoid it, have been concocted by the deluded as endowed with 
existence and shine.] 

9.4.5 Sunyavada, An Apparently Powerful Pnrvapaksha — 
Its Refutation 

This Sunyavada delineated by the Buddha is apparently 
a powerful purvapaksa which the hymn refutes Says the 
Manasollasa (VI- 13 to 16) — 
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[If the cause of the universe be void, the universe cannot be 
as it is found to be. 

None ever says 'the pot is void 5 , 'the cloth is void' ; on the 
other hand, in parlance one asserts * the pot exists ', c the cloth 
exists'. 

If the universe were void, it would never have appeared any 
more than a man's horn ; it could not even be a subject of 
illusion. 

What would one, seeking to secure a thing, resort to ? What 
would one, who is afflicted by a burden, cast aside ? When one's 
own self is a non-entity, who is there to command or prohibit ? 

This whole universe, therefore, having no cause for its 
existence, could never be there.] 

In respect of this situation, says the Pancadah (11-30 to 35)— 

3TI £ h\*\ ft* I -^rn^^sfeHd < | <H ft || 

3^cttot *jjff ?rrPr ^ cnfcrc: I 
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[Revered Sri Bhagavatpada also observes in respect of these 
Madhyamikas who are adepts m dry logic, that they are deluded 
in the matter of this Atman that is Existence which transcends 
all thought. 

The ignorant Bauddhas with inference as their only ' eye 
stupidly disregarding Sruti, arrive at the conclusion that there 
is no Atman. 

You say that void existed. Then it must mean either that 
existence was associated with it or it was itself of the nature of 
existence. But both these are illogical in respect of void by 
reason of self-contradiction. 

The Sun is not associated with darkness nor is he of the nature 
of darkness. As existence and void are mutually contradictory, 
tell me how 'void' could 'exist'. 

The name and form of akaia etc., are clear superimpositions 
on Brahman due to Maya. If you say that in the same manner 
name and form of 'void* are also superimposed, may you live 
long ' (whereby inadvertently you are admitting a substratum 
on which the 'void* is superimposed). 

If you assert that the name and form of even the Existent 
Reality is a supenmposition, tell me then, on what arc they 
superimposed. No illusion without a substratum is anywhere 
in experience.] 

Putting the matter briefly the Svarajyasiddhi ( 1-26) says — 

[An existent coming out of non-existence is nowhere in 
evidence. The variegated world cannot arise out of void to 
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which no variety can be ascribed. Also the experiences m the 
world would have to be of the type 1 the pot is not ' the cloth 
is not How is the abhava that is spoken of, established ? If 
abhava can be the cause, since abhavas are not distinguishable, 
why is not anything and everything produced from the abhava of 
anything ? Again there arises the contingency of any desired 
object being secured without any effort This viewpoint impli- 
cative of one's own destruction is entertained only by one that 
is ignorant of his or other's welfare ] 

9.4.5 Refutation of Sunyavada Implied in Sutras Refuting 
Vijnanavada 

In respect of the Sunyavada says the Sutrabhasya (2-2- 
5-31) that, being opposed to all pramanas, it deserves no 
special attention — 

Taking the hint as provided m this Bhasya, other commenta- 
tors have shown how the Sutras (2-2-5-28 to 31) refuting the 
Vijnanavada, can themselves be re-read and employed to refute 
the Sunyavada as well. Sri Annambhatta, for example, in his 
Mitaksaia on the Brahmasutra says — m*\V§[ ^RT^zfc swi^TS^: j 
(There is no non-existence of objects as also of the knowledge 
in respect of them, they being cognised by pramanas.) 

errafir , m\ I^^^^Tfe^: i ^3- 

[Non-existence cannot be attributed to the objects of the 
waking state, unlike as in dream, the difference between them 
having been pointed out The dream cannot be cited as an 
illustration since, m actuality, objects which are indescribable 
as real or unreal, as well as the knowledge pertaining to them, 
are accepted ] 
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[In order to establish the non-existence of the universe, 
a non-subJatable abiding existent must be admitted as the 
substratum This would not be possible in your system, Sunya- 
vada, since it cannot be cognised by means pramanas, as every- 
thing is only void m your system ] 

[Since the Bauddha teaches the existence of momentary 
entities and m the same breath teaches that everything is void, 
his teaching being self-contradictory, it cannot be accepted.] 

9.4.6 Sunyavada opposed to all Pramanas — Necessity for 
Recognising Abiding Substratum 

The Sutrabhasya (2-2-5-3 1 ) summarily disposes off this 
Sunyavada by observing that this worldly parlance which, as 
is well known, is established by all pramanas cannot be 
negated without recourse to another unsublatable entity as 
the substratum since this general rule prevails, there being no 
exception to it — 

In respect of this Bhasya says the Brahmavidyabharana — 

^u^rcpif^to:, h^ri^t. srq^3q^rar% ^ craft f% 
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[What is it that is intended to be conveyed by the word 
iunya? Is it some existent entity transcending the entire uni- 
verse ? Or is it non-existence ? Not the former for, in that case, 
it would be tantamount to expounding the Brahmavada itself 
skilfully in different terms In the second case it would be 
opposed to ail pramanas. It is impossible to establish that the 
negation of the entire universe which is made known by all 
pramanas, is verily the ultimate reality. This defect being too 
patent, no separate Sutras for refuting it have been composed. 
If it be said that the knowledge provided by pramanas like 
perception is illusory, this being sublated by reasoning, it 
cannot be, since the reasonings which are opposed to the 
pramanas like perception would themselves be false. Again 
where has it been seen that what is refuted by mere reasoning is 
false 9 If it be said that it is seen to be so m the case of shell- 
silver etc., then it is also seen that there is a substratum for this 
illusory shell-silver Also whenever a negation is m evidence, 
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it is also in evidence that this negation is always related to a 
counter-entity and a locus which are existents In the same 
way, if the world be false, a real unsublatable substratum must 
be accepted This is what is conveyed by the Bhasya And this 
substratum cannot be non-existence, since it cannot be by itself 
as it will have to be related to a locus and a counter-entity Also 
an experience is declared an illusion only on the strength of its 
negation Negation which is of the form — 1 this ' is not here, 
or this is not s this 5 — is verily the remaining over of the 
substratum This is not possible m the Sunyavada which does not 
accept a locus for non-existence How then is it possible for the 
Sunyavidin to refute the general rule that the knowledge arising 
from perception and other praman as is valid ? Thus, since only 
those reasonings are purposeful which are based on perception 
and other pramdtias, and those that are opposed to pramanas are 
false, and also since a powerful pramana that can sublate the 
experiences arising from perception etc., is not available for the 
Sunyavadin (who does not accept Sruti) it cannot be that sunya 
alone is the ultimate.] 

Also the Manasollasa (VI- 17, 18) and the tika thereon 
point to the untenabihty of the momentanness and more so 
of the non-existence, of Atman, since even the deluded 
Bauddha thinks * I shall become an exalted one ' If Atman 
were momentary, the doer cannot be the same as the enjoyer 
of the fruits thereof; and m that case observances of 
austerities like caityavandana^ resulting in happiness in the 
other worlds, would be futile Thus his ^astras prescribing 
them would not be pramana at all — 

gfe: fwT =^PT 5FT^ | 
And what to say if Atman does not exist at all ' 
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9.4.7 Not Revelation but Concealment of Atman by wrong 
Postulates — Chatushkoti 

As to how false attachment to anything whatever in the 
world of duality, on the part of the laity, as also to their 
postulates in respect of categories etc , on the part of the 
scholars, results automatically in the concealment of Atman, 
thereby rendering Its revelation difficult in spite of exposition 
in various ways by the Vedanta and the Masters — is brought 
out in the Mandukyakankas (4-82 to 84), the Bhasya and the 
tika on it, wherein the fourfold dialectic, catuskoti, is 
employed with advantage 

In respect of Atman, the Naiyayikas etc., the Vijnana- 
vadins, the Jainas and the Sunyavadins assert respectively that 
(1) 'It is', (2) 'It is not', (3) 'It is and is not', and that 
(4) c It is not, not at all', basing their considerations respec- 
tively on (1) changeability (because of arising and dis- 
appearing of qualities like knowledge etc., in It), (2) un- 
changeably (m respect of Its never being different from the 
vijnana though different from the body etc., and by virtue 
of Its momentary nature which is unchanging), (3) change- 
abihty-cum-un changeability and (4) total negation. These 
disputants succeed not in revealing Atman as It is, but 
only in concealing Its real nature by such false premises in a 
childish manner. These are the four different theories 
regarding the nature of Atman, on account of attachment to 
which It always remains concealed from one's view. He who 
ha£ known that Atman is ever untouched by any of these 
predicates, indeed sees all — 
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9.4.8 Atman, The Witness of 4 Void 9 

In respect of the question — as to whether what remains 
over at the end of enquiry is not negation of everything, a 
mere void — raised by the aspirants, the Master instructs — 

3Tcf! qt ^ OTSn^TimT 5T %cR: 11 

(Vi. Gu. 235 to 218) 

[That by which all those modifications such as the ego as 
well as their subsequent absence (m deep sleep) are perceived, 
but which Itself is not perceived, know thou by very sharp 
intellect that Atman, the Knower. 

That which is perceived by something has for its witness the 
latter What is not experienced by any one, cannot be spoken 
of as being witnessed at all 

The Master points out that it should be realised that it is 
also a matter of one's experience that the absence of everything 
referred to by the disciple is witnessed by Self Hence this 
* Witness 1 Self is Itself the supreme Atman that is immediate, 
Brahman ] 



321 



9.4 



9.4.9 Snitis Misquoted by Sunyavadin — Brahman Indicated 
by 'Asat' 

In respect of the SSrutis quoted by the Sunyavadin in his 
favour, it must be noted that they have been misquoted with- 
out taking into account the context and the complementary 
passages, as the Sruti itself and the Bhasya show — 

sraSfeSNs^raL l (cl. u. 6-2-1, 2) 

[In the beginning, O amiable one ' this was Sat (Existence) 
alone, the One only, without a second Some say that in the 
beginning this was asat (non-existence) alone, one only, without 
a second ; from that non-existence arose existence. 

Arum said e But how, indeed O amiable one 1 could it be so ? 
How could existence arise from non-existence? In truth, O 
amiable one ! m the beginning (before creation) there was 
Existence alone, the One only, without a second'.] 

(Tai. U. 2-7-1) 

As the Bhasya shows this means — In the beginning i e , 
prior to creation, this was verily asat i.e., the unmanifest 
Brahman, as distinguished from the universe with specific 
names and forms manifested. It does not mean absolute non- 
existence. 'This' refers to the universe composed of specific 
names and forms. From that asat arose sat i.e , the one with 
specific names and forms distinctly marked. That asat created 
Itself by Itself— 

11-21 
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These Sjrutis have been discussed also in the Sutras 
(2-1-2-7 and 2-1-6-17) and the Bhasya thereon — 

[If it be said that the effect that is the universe was then 
non-existent before origination, the reply is — no, for it is merely 
a negation without any basis.] 

[If it be said that on account of the effect being described as 
non-existent before origination, the conclusion of the previous 
Sutra is not true, the reply is — not so, it being described by 
another characteristic as is seen from the subsequent part of the 
text ] 

Here it is shown that c asat 9 as referring to the cause from 
which € this J universe has originated, does not mean absolute 
non-existence, but c Existence 3 Itself, the names and forms 
being as yet undifferentiated. 

In this respect point out the Sruti (Tai. U. 2-6-1) and 
the Bhasya thereon — 

h i sraf^ra h; %^ i arrccr mm I 
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cfcUWMJ|[<£|fli ^TJ^lt ?nfeM SMTSnp" I dtHl^fl 3Tftcf 

[Veriiy does one become non-being if he knows Brahman 
as non-being. They regard him as being, who knows that 
Brahman is. 

He who knows Brahman to be non-being becomes equal to a 
non-being, himself That is to say, he attains no human aspira- 
tions any more than one who is non-existent 

If, on the contrary, a man knows that there exists Brahman 
which is the basis of all differentiation, which is the seed of all 
evolution and which in Itself is characterised by no distinguish- 
ing features (we know of . . ) now, it may be asked whence at 
all arises the supposition that Brahman does not exist ? The 
reply is — it arises from the fact that Brahman is beyond the 
sense-experience The buddki, trained as it has indeed been to 
regard that as existing which falls within the range of sense- 
experience and which is but a result of speech, has also come to 
believe that which is contrary thereto i.e , what is beyond sense- 
experience as non-existent. People understand, for instance, that 
a pot exists when it is brought within the range of experience, 
and that it does not exist when it does not come within the 
range of experience Similarly, here too one may suppose that 
Brahman does not exist; hence the supposition ' if one knows 
that Brahman is s . What then of him who knows that Brahman 
exists ? The Sruti says : Because of his knowledge that Brahman 
exists, those who know Brahman regard him as ' Being 5 ; they 
regard that, being one with Brahman, he is the Supreme Being 

and Reality. That is to say, others regard that he is Brahman 
Itself.] 
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The same is pointed to by the Manasollasa (VT-31) and 
the tiha thereon — 

* 

3TRcT 5T$Tfcf %fe SF3*ft ft?: II 

9.5.1 Brahman Beyond Words etc. 

Referring to the Giiasloka (XIII-12)— 

[That which has to be known, I shall describe, knowing 
which, one attains the Immortal. Bcginninglcss is the Supreme 
Brahman It is not said to be sat or asai ] 

says the Bhasya thereon — 

[If it is said that after proclaiming very loudly that He is 
going to speak of the Knowable, it does not become the Lord to 
describe It as neither sat nor asat, the reply is — it is quite the 
right thing that has been said. How' Thus — being inaccessible 
to speech, Brahman, the Knowable, is defined in all Upanisads 
only by a denial of ail qualities as ' Not this, not this c Not 
gross, not subtle ' and not in the manner 1 It is this 

rrg rafter srf^^HHd i arafera^fr 
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3TrI37^TfWTp^t «T H^I^R^S | (Gi. Bha. XIII-12) 

[Here is raised another objection — that thing alone exists 
which can be spoken of as c It exists \ If the Knowable cannot 
be spoken of as * It exists % then It cannot exist And it is a 
contradiction in terms to say that It is Knowable and, at the 
same time, that It cannot be spoken of as existing. 

The reply is that It is not non-existent either, since It is 
not an object of the consciousness of non-existence. 

Again it is objected — every state of consciousness involves 
either the consciousness of existence or that of non-existence 
Such being the case, the Knowable should be comprehended 
either by a state of consciousness accompanied with the 
consciousness of existence or by a state of consciousness accompa- 
nied with the consciousness of non-existence 

The answer is — no ; for, being beyond the reach of the 
senses, It is not an object of consciousness accompanied with the 
idea of either existence or non-existence That thing, indeed, 
which can be perceived by the senses, such as a pot, can be an 
object of consciousness accompanied with the idea of existence, 
or an object of consciousness accompanied with the idea of 
non-existence. Since, on the other hand, the Knowable is 
beyond the reach of the senses and as such can be known solely 
through that instrument of knowledge which is called sdbda 
(verbal testimony), It cannot be, like a pot etc , an object of 
consciousness accompanied with the idea of either existence or 
non-existence and is therefore not said to be sat or asat."\ 

* ^RciK^t arftftdftfir' ffir sp: I gfcitf^ Suffer 

[Now as regards the allegation that it is a self-contradiction 
in terms to say that the Knowable is not said to be sat or asat, 
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the reply is that there is no contradiction, for Sruti says ' It i: 
other than the known and beyond the unknown *. 

If it is said that even the Sruti quoted here is self-contradic 
tory, it is not so- The above Sruti teaches by itself something 
which should be accepted as true ] 

JM^T WJ*yV^ ftj^ffilfr Ph^KK^ H^cHfR 
'fSpsRS ftf^# ^T^< sfcf | *T ^ *FP%Ktf|3 ^qcqn^T- 

[Moreover, it stands to reason to say that Brahman canno 
be expressed in words such as sal because every word employee 
to denote a thing denotes that thing — when heard by another— 
as associated with a certain genus, a certain act, a ccrtair 
quality or a certain mode of relation. Thus 'cow' and 'horse 
imply genera, 'cook' and 'teacher* imply acts; 'white' and *black ! 
imply qualities ; ' wealthy ' and ' cattle-owner ' imply relations. 
But Brahman belongs to no genus wherefore It cannot be 
denoted by such words as sat. Being devoid of attributes, Ii 
possesses no qualities. If It were possessed of qualities, then Ii 
could be denoted by a word implying a quality. Being action- 
less, It cannot be indicated by a word implying an act. Th< 
Sruti says 'It is without parts, actionless and tranquil'. It is noi 
related to anything else, for It is One ; It is without a second ; Ii 
is no object of any sense organ; It is the very Atman. Therefore 
it is but right to say that It can be denoted by no word at all; and 
the Srutis like the following, point to the same thing—' whence 
all words recede 1 .] 
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The Taiiiiriyabhas ya, prior to commenting on this 
gruti (Tai. U. 2-9-1) says— 

[It is only with a view to impart the knowledge of the one- 
ness of Atman with Brahman defined in the &ruti in the words 
* Existence, Consciousness, Infinite is Brahman 5 etc., that 
Brahman which is sought to be made known is represented as 
multiplying Itself, as creating the Universe, as entering it, as 
the Flavour attained by the wise, as the Fearless, as the Goal 
attained and so on, whereas, in actuality, no such conditions 
can exist in the unconditioned Brahman.] 

Say the Sruti (Tai. U. 2-9-1) and the Bhasya thereon — 

[Whence all words recede along with the mind, without 
reaching ] 

[From the Unconditioned Non-dual Bliss that is Atman 
defined above, all words — all designations which can denote 
only conditioned things such as substances but which are 
employed by authors to denote the Unconditioned Non-dual 
Brahman alike because of the fact that It is also an existing 
entity — recede without reaching It i.e., failing to denote 
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Brahman , they show themselves powerless Mind means thought 
i.e , cognition , and this proceeds to comprehend whatever is 
denoted by employing speech, be it even beyond the senses And 
wherever cognition acts, there speech also acts. Thus every- 
where speech and thought, words and cognitions, act together. 
In whatever manner words be employed to denote Brahman 
which is not object of any knowledge, which is beyond speech 
and which cannot be seen with the eyes etc , they recede power- 
less, along with mind that is cognition which is capable of 
comprehending all else.] 

9.5.2 Nevertheless Brahman Comprehended as 'Is' 

Say the Kathopanisad (2-3-12) and the Bhasya thereon — 

[Not by speech, not by mind, not by the eye, can It be 
attained. How can It be comprehended except by him who says 
< It is ' ' 
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True, not by speech, not by mind, not by the eye, not by 
other senses, could It be known. Still though devoid of any 
attributes, being known as the origin of the universe, It certainly 
exists, for that into which effects are absorbed must certainly 
exist, for here also in the process of tracing this effect viz , the 
universe, back to its source, through subtler and subtler 
entities, each of these is seen to be comprehended as sat (existent) 
which is the culmination as well Even when being sublated on 
the sublation of the objects of cognition, the intellect is still 
pregnant with the knowledge of existence of something remain- 
ing unsublated, for knowledge is our pramana m the comprehend- 
ing of the existence and non-existence of things If the origin of 
the universe were non-existent, the effect that is this universe, 
being mseperably connected with non-existence, would be 
apprehended as non-existing , but it is not so. It is apprehended 
as existing only, just as a pot etc , made of mud is comprehended 
as inseparably connected with mud Therefore Atman, the origin 
of the universe, is to be known as existing. Why •* Brahman can 
be truly known only by him who believes and argues that 
Atman exists and who follows Sruti and has faith m its teaching 
How can Brahman be truly known by others who seeing 
perversely argue that there is no Atman, the origin of this universe 
which is not connected with any cause and which is absorbed 
into non-existence ' The meaning is that It cannot at all be 
4 known \] 

Again the Kathopanisad (2-3-13) and the Bhasya there- 
on say — 

[He should be apprehended only as Existence, and that, as 
He really is. Of these two, to him who knows Him to exist, 
His real nature becomes revealed ] 
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[Therefore having abandoned the theory of the non-existence 
of Atman, which would bind one only to the worldly life, 
Atman, the Cause, is to be known as existing because of the 
delimiting adjuncts viz , the effects such as intellect etc., which 
are experienced as 'the effect is*. But when Atman is devoid of 
the adjuncts and the concomitant modifications as well, an 
effect having no existence independent of its cause, as pointed 
out by the &ruti 'What is designated as a modification is a matter 
of mere speech ,* that it is mud is alone true then is known the 
true nature of Atman unconditioned, devoid of indicative marks 
and incapable of being thought of as existent, non-existent etc. 
In this manner Atman is to be known verily in His true nature.] 

[Atman in association with the adjuncts and known previ- 
ously as existent alone, is the one cognised as existent because of 
the adjunct viz , the effect which is an existent. Subsequently 
the real nature of Atman, devoid of all adjuncts, different from 
both the known and the unknown, of non-dual nature and 
indicated by the Srutis * Not this, not this % 1 Not gross, not 
subtle, not short ' In the invisible, bodiless, indescribable, 
abodeless 5 etc., presents Itself for revelation to one who had 
previously realised Him as existent.] 

9.5.3 Import of Srati— Brahman-Annan Identity ; not Snnyavada 
Thus is clear that the &*utis quoted here have their 
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import in indicating, and thereby enabling the revelation of 
Atman as Brahman, and not in Sunjavada, as had been mis- 
understood. The Upndesasahasri (III— 1 to 4) points out that 
these Srutis are meaningful only if they are taken as pertain- 
ing to Atman and not to anything else — 

TO %f%WT ^dufa ft cf^ II 

[If Brahman were different from Atman, the aspirant 
cannot realise that he is Brahman. If he realises that Atman is 
Brahman, this is right knowledge, the destroyer of Avidya. 
What would be the use of description by Sruti, of qualities like 
' not gross ' etc., if they were to pertain to IsVara as different 
from Atman, as in that case, the description would in no way 
help m making Him known 

If it pertains to Atman, however, it would then be of use in 
negating the opposite qualities falsely superposed on Atman 
given expression to as c I am stout ' etc. Otherwise it would 
amount to a description of void 

Moreover, the Sruti ' devoid of the vital force, devoid of 
mind ; and pure ' would be meaningless if these qualities were 
meant to be negated from an aspirant other than Atman.] 

9.5.4 Srnti, Akhandakaravritti — Dispelling of Avid j a Veiling 
Brahman 

Thus, though it has been established by Sruti itself that 
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words fail to convey directly Brahman-Atman and that mind 
is unable to comprehend It as an object, still it may be 
recalled that It is to be known only by Srutipramana and the 
teaching by the Acarya — 

^aftqfiTO 3^ S^lRr 5 (Br. U. 5-9-26) 

1 3FF*T5T% ^rfcT^ frrfor 5 (Ka. U. 1-2-8) 

by having recourse to the method of laksana ; and also that 
the appropriate mental mode viz., vrttivyapti, is necessary — 
TFT%%3rrffa5^j£ (Ka. U 2-1-11) though not the accompanying 
shine, phalavyapti Even when It is spoken of as being 
revealed by Sruti and Akhandakaravrtti^ it is only by way of 
dispelling Avidya veiling Brahman-Atman which shines of 
Its own accord. 

The Dasaslokl (10) 'Neither is It one nor many; nor 
has It oneness nor multiplicity ' 3 neither is It void nor non- 
void, being Itself non-dual. How can I speak of That which 
is established by all the Upanisads ? ' puts all these succinctly 
as pointed out by the Siddhantabmdu on it. The idea is that 
being the very c Shine 5 Itself , It is bereft of all distinctions 
based on duality such as the quality and the qualified, the 
knower and the known, the revealer and the revealed, the 
contemplator and the contemplated, word and its meaning 
etc., It being the Substratum of all illusion as well as the 
ultimate limit of all sublation. The knowledge of what is 
sublated need not necessarily be valid knowledge ; it may be 
illusory also, as made known by empirical pramanas like 
perception — 
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^ sfFTOT^ S^f', 'fl^T HF^T^r 3TRftcf N 5 ??gq^WT 

i 

? 
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$d$3t feg^ 1 

This is pointed out by the Manasollasa (VI-28, 29) and the 
tika thereon — 

H^raPcT ^ ^ifo g^nPr *r II (28) 
TOsite cfsr 3& JTt£ c^ijgqsqeT: II (29) 

The tika thereon quotes the Srutis — 

£ 3n^w#rTP* lict m ^ *rafV (Br.u. 3-4-7), 

c tftsa& *Hr 'S^^PcY' (Mu. U. 3-2-7 ), ' 

^[f^T ^ *T#cT crSWTI^TnT: ' (Kau. U. 3-4), 
' 3?«nft?WPT #n"WF I ' (Kau. U. 3-3) 

(Mu. U. 3-2-8) 
&f q&Ofa ^n?g<FRcr: II (I. U. 7) 

[Atman is to be meditated upon, for m Him all these become 

one. 

All become one in the Supreme Immutable Being. Now we 
will explain how all beings become one with this Intelligence. 

He becomes one m this Prana (which is the same as Prajnd, 
the Intelligence). 

Just as the flowing rivers disappear m the ocean casting off 
name and form, even so the knower, freed from name and form, 
attains to the Effulgent Person, higher than the high 

When to the knower, all beings have verily become one with 
Atman, then what delusion and what sorrow can be to him who 
has thus seen the Oneness I] 
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9.6. 1 Existence of Atman — Evidenced from Deep Sleep 
Experience — Bliss 

Having thus refuted, on the basis of Sruti and reasoning, 
the various aspects of the Bauddha doctrine, showing up in 
their full bJoom in the Sunyavada as claimed by them, 
attention may now be focussed upon the indubitable evidence 
in respect of the existence of Atman, provided by the 
experience, as voiced by this sixth stanza of the hymn, 
referring to the recollection c I slept hitherto 5 . 

The Siddhantabindu (quoted already in connection with 
the fifth stanza of the hymn) on the line g^^RTg": of the 
Dasaslokt, points out that the Self-effulgent Atman being the 
Witness of the state of deep sleep is not non-existent in that 
state, for otherwise the pratyabhijna i.e., the recollection C I 
was ignorant 5 cannot be accounted for. 

This question may now be considered in fair detail The 
importance of the consideration of the deep sleep state in the 
triad of states — the waking, the dream and the deep sleep — 
is seen from the fact that practically everyone longs for it and 
contrives to get into it as the way out of the troubles and the 
turmoils experienced in the other two states. This fact itself 
makes it clear that peace and happiness are believed to be 
attained in that state. Says the Pancadasi (XI-42 to 45) — 
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If it is asked as to how happiness is attained in deep sleep, the 
answer is that the mind first becomes turned towards happiness 
by soft beds etc., and then merges in the great happiness of 
Self. 

9.6.2 Longing for Sleep — The Fi?e Examples 

Tired of its avocations in the waking state, the jiva 
seeks happiness in such objects of enjoyment as bed etc. This 
happiness is no doubt external and extrinsic, ftWrR^ not 
completely free from misery as there is still the differentia- 
tion of the experiencer, the experience and the experienced 
i.e., the tnputi \ and it is only a semblance of Bliss which is 
a reflection of the Bliss of Self, m the antahkaranavriti. For 
getting rid of the tiresomeness, the jiva plunges into the 
Supreme Self and secures identity with the Brahman-Bliss 
thereof. 

By means of five examples, Sruti indicates what the 
Brahman-Bliss experienced in deep sleep is like — 

cRmsRH-Hi^pr #ft m §Wf m fcqRq<a ottt: 
w *m ?r w ^tst q^qftr i (Br u. 6-3-19) 

JTFI^tcf^ muR-W^ ft 3Fq ffcT! (Ch U. 6-8-2) 
fqWT^ 9 qR^^q[ 5TRJfc 5rFFr W»l I gROTlqgfeRTT 
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m i^zft to ^ctt, 'struct $nupO, 

' l^rfe^: I (Ch Bha 6-8-2) 

[As a hawk or a falcon flying m the sky becomes tired and 
spreading its wings is bound for its nest, so does this being run 
for this state where falling asleep he craves no desires and sees 
no dreams 

Just as a bird tied to a string, after flying in various 
directions and finding no resting place elsewhere, takes refuge at 
the very place whereto it is tied, even so, dear boy ' jiva i e , 
the Sat with the internal organ as upddhi, impelled by ignorance, 
cravings and the activities resulting therefrom, by excursions 
into the external world through the senses and the mind, on 
experiencing pleasure and pam derived from contact with innu- 
merable objects in the waking and the dream states, finding no 
shelter other than his very Atman termed herein as Sat, takes 
refuge m Prana i e , the Divine Supreme, the Sat, indicated in 
the Srutis by the word Prana which is the support of the entire 
body, senses etc., ' The Prana of the prana \ 'He who has prana 
for His body, whose nature is .Consciousness ' etc. J 

9 6 3 Vijnanamaya One with Brahman in Deep Sleep ; No Void 

The question — e When this being, the vijnanamaya, was 
thus asleep, where was he ; and whence did he thus come ? 5 — 
is raised and answered by Sruti in the conversation between 
Ajatas'atru and Balaki — 

^P3JfcT <^FTTf^fa I (Br. U. 4-1-16) 

arc gsat qqfcr q^T *r %z *r *rar §WKt 

(Br. U. 4-1-19) 

The Bhasya thereon says — 
1 1 -22 
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^ic?T%r^ i 1 ^rmrwft^- *refcr ' , L mi ^i 

[When he becomes fast asleep i.e , attains his natural state 
of perfect purity .... when he does not know anything i e., 
there is no consciousness in particular of anything whatsoever, 
in the state of profound sleep . . . as a boy or an emperor or a 
noble brahmana lives, having attained the acme of Bliss, so does 
he remain 

This self was not in any place different from itself, nor did 
it come from any place different from itself nor is there in the 
self any means different from itself. What then is the import 7 
The import is that the self was in its own Self This is borne 
out by Srutis . . . 1 It merges in its own Self, ' With Existence, 
my dear ! it is then united * Fully embraced by the Supreme 

v 

Self, ' Rests on the Supreme Self etc For the same reason, it 
does not come from any place different from itself, for there is 
naught besides Self as pointed out by the &ruti ] 

That this self is none other than Brahman-Atman is 
shown by the subsequent Sruti (Br U. 4-1-20) which speaks 
of creation as proceeding from It at the time of waking — 

[As a spider produces the thread from out of itself, and as from 
fire tiny sparks fly in all directions, so from this Self emanate 
all organs, all worlds, all gods and all beings Its secret name 
is 1 the Truth of truth \ The vital force is truth, and It is the 
Truth of that.] 
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These impressive illustrations of a bird etc. , are cited in 
the Pancadasl (XI-46 to 52) as well — 

saf Pr: gjrai: s*n^ fwr^ 1 

sffa: §£T cWT il 

3{fcwi^: tfogr ^f^Hidi cot; i 

The Prasnopanisad (IV-7, 8, 9) says that in deep sleep — the 
elements, gross and subtle, the ten sense organs along with 
their objects, the internal organ with its four aspects along 
with their objects i.e., the entire totality of effects and instru- 
ments having name and form, and combined for the benefit 
of some other entity (i.e., Self) — 

(fli ft «hl$«h< u MW IRT^ HfcT W&MlcWU 

— Bhasya thereon) 

— all this becomes absorbed into the Supreme Imperishable 
Atman, even as birds resort to a tree, their abode Also, 
verily this purusa, vijnanatma, intelligent entity, who sees, 
touches, hears, smells, tastes, thinks, knows and does, 
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gets merged in the Supreme Imperishable Atman, the 
Supporter of the universe, just as the image of the Sun enters 
the Sun on the drying up of the water that reflects it etc. — 

3TF5#T ^EPSrfcn^ | (Pr. U. Bh. IV-9) as the Bhasya says. 

wet ^tcTT 5ficfT ^nfwf q-cfi sfer ^ f^n^rr^TT . . . g^r: h <ft 

3T8cK STRTfr H*^^ II (Pr.U. IV-7, 8, 9). 

Profound sleep experienced daily by the jiva is thus a return 
to this Source for recuperation and refreshment This itself 
shows that the state of deep sleep cannot be a state of 
nothingness where one would like to proceed to extinguish 
himself. 

In passing, it may be pointed out that the absorption of 
the entire universe, gross and subtle, inclusive of the experi- 
enced as also the adjuncts of the experiencer spoken of in 
this Prasnopamsad, as also the emanation of the entire uni- 
verse at the time of waking voiced by the Brhadaranyakopamsad 
are indicative of their purport in Ekajlvavada— the doctrine 
of only one jiva. 

9.6.4 Condition in Deep Sleep ; Awakening — Reminiscence 
and Sruti 

Then what exactly is this deep sleep state as distinguished 
from the other two from which the individual tries to escape ? 
What is his condition then ? What are his experiences then 
and what are the means ? What is the relation of this state 
to the other two and what is the outcome of this mvestiga- 
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tion ? These are the questions that arise These are to be 
solved on the basis of the reminiscences pertaining to the 
deep sleep state as voiced m the waking state and the Sruti- 
pramana. The very fact that one is reminiscent of his state of 
deep sleep, gives the lie to the theory that he was non-existent 
then What the Sruti says in this respect is made clear in the 
Sutras (3-2-2-7, 8) and (3-2-3-9) and the Bhasya thereon — 
cr^STeft ^TRIij 3^pfaR*lft ^ I (The deep sleep i.e , the absence 
of that (dreams) takes place in the nadis, and in Atman, 
according to £>rutis)", a?er: Ji^vJrsOTi; I (Hence the waking up is 
from the Supreme Self), s q*T g ^H^^jfcftJ^ftfa^: 1 (But the 
very same jiva returns from sleep as justified by the reasons 
of karma, remembrance, Sruti and injunction) . 

m %m i c^ifa g^faw, cwr# giftr- 

^frr ' |i?r i ara^r garnet ^ife^n ^fe snsjct 
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(Su Bha. 3-2-2-7) 

[Thus in these Srutis, only three places arc mentioned as 
the places of sleep — the nadts, the pericardium and Brahman. 
Among these again, the nadis as also the pericardium are mere 
entrances, the Imperishable Brahman alone without a second 
being the lasting place of deep sleep. Moreover the nadts as well 
as the pericardium become merely the abode of the upadhis of the 
jiva for in them abide the organs. Without the association of 
the ttpadhts it is impossible for the jiva itself to abide anywhere 
since it is ever established in its own glory owing to its non- 
difference from Brahman As for its having Brahman as its 
abode in deep sleep, that too is stated not by way of making a 
distinction as between a container and the contained In what 
way then ? By way of showing their identity since it is said 1 O 
amiable one 1 he then becomes unified with Existence ; he 
attains his own Self where the Supreme Self is referred to by 
the phrase 'own Self, the idea implied being that one asleep 
remains established in his true Svarupa Moreover there is no 
time when thejtva is not m union with Brahman since one's 
own nature is ever unchangeable But the statement ' He attains 
his own Self is made because in the dream and the waking, jiva 
seems to assume another's garb under the influence of the 
upadhis with which it remains associated, whereas in sleep that 
garb falls off so that in comparison with the other two, sleep is 
sought to be spoken of as the state of assumption of the real 
nature Thus it is clear that it is improper to say that some- 
times (in deep sleep) the jiva becomes unified with Existence and 
sometimes not Besides even if it be admitted that there are 
different loci for the jiva in deep sleep, still deep sleep as 
consisting in the cessation of particularised knowledge, is 
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always the same. And under such circumstances it is but logical 
that jiva, merged in Existence, should not know anything 
because of its non-duality as shown by the Sruti — * Then what 
should one know and through what ? \ Further, if the sleeping 
jiva did rest in the nadis and the pericardium, it would be 
impossible to assign any reason for its not cognising the objects 
since particularised cognition is concerned with duality which 
is present there as shown by the Sruti — 'when there is something 
else, as it were, then one sees the other 5 . It maybe objected 
that even the objects m the world of duality may remain 
unknown owing to great distance etc The answer is that it 
could be so if the jiva were supposed to be limited by itself, even 
as Visnumitra cannot see his house when on a sojourn. But the 
jiva has no limitation apart from that caused by the upadhis. 
Well, then, great distance etc., inherent in the upadhi may be 
the reason for non-cognition. Yes, but that leads to the conclu- 
sion already arrived at viz , that the jiva does not cognise when, 
the upadhi being merged, it has become one with Existence 
during sleep ] 

9.6.5 Persistence of Upadhi — Not Aware of Oneness 
with Brahman 

Says the Sutrabhasya (3-2-3-9) — 
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[Now is refuted the analogical reasoning that the jiva, if 
once united with Sat, can no more emerge from It than a drop 
of water can again betaken out from the ocean into which it 
had been thrown. In the analogy it is quite in order to say that 
the self-same drop of water cannot be taken out since there is no 
means of distinguishing it from the other drops. But here there 
are karma and ignorance (of each jiva) as distinguishing factors , 
thus the two cases are not analogous Moreover it is a matter 
of experience that though milk and water when mixed together 
cannot be separated by any one of us, still they can be separated 
by swans. Moreover, jiva is not such an entity which is really 
different from the Supreme Atman to be distinguished from 
Existence like a drop of water from a mass of water. It has been 
shown again and again that Existence Itself comes to be called 
metaphorically a jiva on account of the connection w f ith upadhi 
This being the case, so long as bondage pertains to one set of 
upadhts, there is the parlance of one jiva, if it pertains to another 
set of upadhts then there is the parlance of another jiva The 
very same set of upadhts persists in deep sleep and the waking, on 
the maxim of the seed and the seedling, so that it is quite 
reasonable to say that the self-same jiva wakes up from" sleep ] 

This has been put succinctly by the Bhasya on the Sutra 
(1-1-5-9) — OT^TOJ (Because of the merger of jiva in his 
own Self in deep sleep), while discussing the Sruti (Ch. U 
VI-8-1)— 

: ^rftf?r ?rrc m\ 3to crtt \ 

(When the jiva sleeps here, then, my dear 1 he becomes 
united with Sat, he merges in his Self ) 
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[The term c his own s denotes Atman denoted by the word 
Sat, in the present context ; to this Atman goes the jiva The jiva 
is said to be awake as long as, being connected with the various 
external objects by means of the modifications of the mmd — 
which thus constitute limiting adjuncts of the jiva — he 
apprehends those external objects He assumes the name * mind ' 
while seeing dreams under the influence of the impression of 
the experiences of the waking state And when these two 
upadhis become inactive m the deep sleep state, he appears to be 
merged, as it were, m Atman because of the absence of 
particularisation created by the upadhis And hence he is said c to 
have become merged m his own Self ] 

Says the Brahmavidyabharana on this Bhasya — 

^sq^ *r^r^ q??T^?Tf^ snfcwfe^ JfcjnOT i crgqifa- 
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[This is what is intended — Merging is indeed the manifesta- 
tion of identity A pot is merely the substance mud itself in a 
particular state. Here the parlance that the material cause viz., 
the mud-substance is different from the pot-substance is based 
on the acceptance of the apparent difference because of the 
particular upadhi, the pot-state. On the destruction of this 
upadhi, the natural non-difference remains over . . And in the 
state of deep sleep when the upadhts of the jiva, pertaining to the 
waking and the dream states, are merged then is possible the 
manifestation of the non-difference of that * aspect* of Conscious- 
ness delimited by the respective upadhts, with the Pure 
Consciousness that is the Substratum Because of the continued 
presence even in deep sleep of the veiling upadhi, there is no 
manifestation of the non-difference of that aspect of Conscious- 
ness which is delimited by this upadhi And thus it is that the 
deep sleep state is distinguished from the state of liberation in 
the manner voiced by the Srutis ^Embraced by the prajna\ and 
'Identified with Existence, yet not aware of it* Though there 
is thus the manifestation of non-difference in deep sleep, yet, 
because of the persistence of the upadhi viz , the veiling Ajfiana, 
the absolute non-difference is not manifested, as shown by the 
particle iva in the Bhasya,] 

9.6.6 Absence of Awareness of Objects due to Absence of Objects ; 
Not Absence of Consciousness 

As the Bhas ya points out, the word sua in the £>ruti 
SWfarf stands for the Self, and not for something connected 
with or belonging to the Self The Sruti (Br. U. 6-3-21) — 

which says that e fully embraced by the Supreme Self, not 
knowing anything at all, either internal or external 5 is also 
to be understood as referring to the prajnasvarupa which is 
bereft of the other upadhts of the waking and the dream states 
because of dissolution and not because of the embrace of 
Is vara different from it. It is for this very reason that the Sruti 
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which speaks of the experience of nothing else in deep sleep 
< 4 m qsqft ' proceeds to say— 

T 5 c^cft^fccT rRTfS^^xIT q?q^ I (Br. U. 6-3-23) 

i e., there is no other thing which could be experienced as 
different from Itself. So it is that the Sruti (Br.U. 6-3-31) — 

says that where there is something as though different from 
itself, there one experiences the other as different from itself, 
illusory duality being the cause of particular experiences 
Sri £5n Acaryapada commenting on these Srutis, in the 
Bhasya on the Sutra (2-3-12-18) sftecf n& I (Atman the 
eternal cogniser, for this very reason) says — e what is sought 
to be conveyed is this : the c absence ' of awareness is because 
of the absence of the objects of knowledge, and not because 
of the absence of Consciousness, it is like the non-manifestation 
of light spread over space because of the absence of things 
which could be illuminated and not because of its own 
absence ' — 

m^rrsros jurist aw^RFn^ft^fe:, ^ fW- 

This Bhasya is seen also to refute the opinion of the Vaisesikas 

etc., who assert that Atman is naturally insentient, Its 

consciousness being adventitious, basing their opinions on 

what is expressed by those who wake up from sleep and those 

who are brought to normalcy from the states of swoon or 

possession by supernatural beings — 'We were not conscious of 

anything 5 — H ftifeStfRsraqmfe. This is also given expression to 
as *IT3*j(Jte$TJT*ni, 
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9 6 7 Triad of Avidyavrittis in Deep Sleep— of the form of 
Sakshi, Sukha and Avasthajnana 

In respect of the state of deep sleep, the Siddhania- 
bindu (8) observes — 

On the exhaustion of the karma i e., the adrsta, responsible for 
the waking and the dream states, the jiva who is tired by the 
experiences in these two states, finds himself in his resting 
place when, with all its impressions, the inner organ delimited 
by the power of knowing is identified with the causal body 
(its power of action, prana, however, not being merged) i.e., 
ignorance m which is latent the said inner organ with its 
impressions etc This is deep sleep state Deep sleep is the 
cognition of only this causal ignorance as qualified by the non- 
cognition of the gross and the subtle body, given expression 
to by one and all in the form ' I did not know anything ' , 
as is well known. Here the mention of the phrase c the 
cognition of this causal ignorance 3 is intended to ward off the 
states of swoon and dissolution since there is no such recollec- 
tion, paramarsa, in evidence which would warrant the 
acceptance of such a cognition therein This ignorance 
pertaining to the deep sleep state involves the impressions of 
the ingredients of the waking and the dream states as also those 
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relating to the differences between jiva and Is'vara etc 

which are beginnmgless. In dissolution Avidya is in ; 

primal state without any vrtti whatever. Coeval with creatic 

is this Avidjavrtti, the first modification of Avidya term< 

ajnmalaravrtti of the form C I know not the basic Svarupt 

which is an expression of the universal experience of tl 

persistence — in all the three states viz , the wakmg } the drea 

and the deep sleep — of the ignorance pertaining to the ba< 

Reality. As being present m the waking state as well, tl 

ajnandkaravrtii is not opposed to the various items of know 

edge pertaining to the parlance of the waking or the drea 

which are seen to be there along with it. Thus the dei 

sleep state cannot be accounted for merely on the basis 

this ajnanakaravrtti. Hence for thk purpose is to be accepte 

in addition to this vrtti persisting in all the three state 

another modification of Avidya termed avasthaf i )jnanakaravr 

which specifically prevents the experiences of the waking ai 

dream parlance Agam to account for the experience of ti 

deep sleep state as voiced by the paramarsa c Blissfully did 

sleep, I did not know anything two other modifications 

Avidya, one of the form of the Witness-self and the other 

the form of Bliss, must also be accepted m addition. Th 

besides the Mulavidya modification i.e., the ajnanakaravr 

common to all the three states, m deep sleep, is to be accept 

the traid of vrttis — of the form of Witness-self, Bliss ai 

avastha ( a )jnana. 

Says the Vivekacudamani — 122, 123, 210 and its tika- 

ggfifcrrer fe* srWtf: refer q#Pr ^jrrenk: II 
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m h K^ tftqfegg^M lfc«l i II 

9.6.8 Deep Sleep Experience Nirvikalpaka 

In the recollection itself of the sleep experience, 'Bliss- 
fully did I sleep, I did not know anything there is reference 
to four ingredients — Bliss, ego, sleep and the ajnana special 
to the state. Here the c Witness-Self ' is referred to as c sleep 5 
which is the cognition of the causal ignorance' by the 4 Witness- 
Self 5 , there being no other means like organs or the 
antahkarana then Of these four ingredients, ego is a 
modification of the antajikarana of the waking state which 
along with its modifications is merged m the deep sleep 
state, for otherwise it would not be the deep sleep state 
at all Hence the ego is not an object of recollection, but it 
is the support wherein arises the paiamarsa m the waking 
state. Therefore it cannot be that the other three ingredients 
are the attributes of the ego, resulting in a single vrtit m the 
deep sleep state. Also it cannot be said that the three 
together form a single vrtti, two of them being the attributes 
of the other, since they are mutually unrelated. The Witness- 
self which is taintless is in no way related to the other two. 
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The other two also stand unrelated to each other, like the 
colour and taste of a fruit. If it is said that these two be 
regarded as the attributes of the ego as suggested by the form 
of the parametria, like the colour and the taste which are the 
attributes of the fruit, that cannot be, for the situation refeis 
to the deep sleep state wherein the ego is not patent. 

Also if attributes are brought in, it would be speaking 
in terms of savikalpakajnana , whereas therdeep sleep experience 
is mrvikalpaka Thus the three vrttis cannot be reduced to 
one. In the Advaitasiddhi (1-39), Sri S>ri Madhusudana- 
sarasvatipada refers to the other view which argues in favour 
of a single composite vrtti only, ^TJjgT^J^^lfrf, with three 
phases and pertaining to the triad mentioned and observes 
that in the present context it is not of much consequence as 
to which view is held — 

The Siddhantabindu (8) continues to say — 

If it is asserted — that the knowledge 4 Blissfully did I sleep 5 
etc , is not a recollection, on the ground that such details as 
time, place etc., i e., the 'thatness' pertaining to the experi- 
ence, is not referred to therein — it cannot be, for first of all, 
this is not an experience in which the antahkarana plays a part 
as it was not patent then. Even in an experience that is of the 
form of an antahkaranavrttt, all the factors pertaining to the 
- experience are not seen to be recollected, as a rule, every 
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time. Also the impression of a mrvikalpaka-cxpcnencc leads 
always to a nirvihalpaka-x ^collection. Again, reference to 
'thatness 3 in a mrvtkalpaka-rcftcction being nowhere in 
evidence even in the waking state, what to say of deep sleep 
state ! 

9.6.9 Deep Sleep Experience Established by Sakshi, not by 
Pramana ; No ego in Deep Sleep 

Again, obviously it cannot be established by any 
pramana that the knowledge c Blissfully did I sleep 3 etc., is 
a matter of experience in the waking state, for it is not an 
object of perception, pratyaksa, since it cannot be that one 
would be asleep in the waking state. Since deep sleep is not 
known to be similar to anything else, it cannot be made 
known by comparison, upamana. Nor can it be that one's 
deep sleep is made known by verbal testimony, sabdapramana* 
Since there is nothing which warrants the postulation of 
deep sleep, arthapatti is of no avail here. Also nothing can 
be thought of, the knowledge of whose absence, anupalabdhu 
would produce this knowledge of one's sleep. Again since no 
sign pertaining to deep sleep, a thing of the past, is available, 
much less the knowledge of pervasion etc , inference, 
anumana, is not a pramana m this respect, also because the 
inference, if at all, would have to be of the form c I am 
asleep 3 and this cannot be, since the subject 'I % the aham, 
could not be there m deep sleep, for otherwise it would not 
be the deep sleep state at all Neither manolaya i.e., the 
dissolution of the mind, nor the avastha(a jjnnna, the transitory 
phase of ignorance in deep sleep, as pertaining to the other 
states already mentioned, can be a sign, hnga, leading to 
inference, as they are not there m the waking state. Thus 
all attempts at establishing by inference, mere absence of 



353 



9.6 



knowledge m deep sleep — ^RSRFJRR i.e., no knowledge 
at all or sTRf^faPTre i.e., the absence of knowledge of any 
particular thing or ^H$TO3*nR i.e., the absence of the 
means of knowledge — would be futile. Hence the paiamarsa 
'Blissfully did I sleep 5 is to be regarded only as 
a recollection of the past experience 

9.6.10 Memory of Avastha(a)jnana, not of Persistent Mulajnana 

Here an objection is raised — the 'recollection 5 spoken of 
cannot be, for the experience of the ajfiana is confined not 
merely to the deep sleep state which lapses giving rise to its 
impression on waking up, but is persistent throughout m all 
the states l how then can this c recollection 9 be a case of 
memory of the past experience in the deep sleep state ? The 
Advaitasiddhi (l) raises this question and answers it — 

n-23 
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The objection is — since the experience of ajnana which is of 

the nature of abhasa or a reflection of Consciousness m the 

ajnanakaravrtti continues to be there even in the waking 

state, how can this ' recollection 9 be a case of memory, for 
a cognition-stream continuously generated by exactly similar 

circumstances, is not termed as memory ; in the same way, 
the experience of ajnana is also to be regarded as a case of 
cognition-stream, and not as a case of memory. To this 
the answer is — yes, it is true that as pertaining to ajnana as 
such (i.e., the Mulajnana veiling the Svarupa), it is a case of 
cognition-stream as the circumstances responsible for it are 
the same throughout But ajnana, as qualified by the 

tamast ajnanavrtti called deep sleep, ceases to be experienced 
by the Witness-self m the waking state as it is dissolved on 
the dawn of the waking state and the paramarsa can be 
accounted for only by regarding it as an avidyaortti generated 
by the impression of ajnana as qualified by deep sleep and as 
such, it is appropriately termed as a matter of memory But 
the experience of mere ajnana as such without the said 
attribute is one of cognition-stream because of exactly 
similar circumstances It is therefore that — by regarding deep 
sleep as ajnana itself qualified by the dissolution of the 
upadhis such as mind etc , which are the products of ajnana, 
thus resembling the state of dissolution — J>ri tri Vartikakara- 
pada, in the text pertaining to the avyakrta set-up, refutes 
the memory of ajnana pertaining to the deep sleep in the 
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following words — cc Ajnana as experienced in deep sleep and 
given expression to as *I did not know' is not a case of 
memory since the ajnana pertains to Atman wherein it abides, 
and since there is no lapse of time m respect of its experience, 
as what abides m Atman is not a matter of the past, the 
Innermost Atman with the upadhi of ajnana is not a thing of 
either only the past or only the future. Thus it is a case of 
vikalpa i.e., not smrtirupanirvikalpaka (not a memory of 
indeterminate experience) . 9 ' 

Without taking into account for the moment the experi- 
ence of sleep and bliss, Sri Sri Vivaranakarapada opines, in 
conformity with the Patanjalasutra, that the sattvikavrtti when 
the tamoguna of ajnana is in spate and thus is the cause of the 
absence of other vrttis experienced in the waking and the 
dream states — ffq^^^jR^JTlyuils^r ff%' (The Bhamati- 
1-1-5-5) — is the experience of ajnana in deep sleep. That is, 
it is the veiling vrtti of the nature of tamoguna by the 
destruction of which the consciousness associated with it is 
destroyed on waking, leaving behind its impression i.e., of 
the ajnana experienced previously with the said attributes. 
This is what leads to the memory c I did not know anything 5 . 
This latter spoken of by the Vivarana pertains not to the mere 
unqualified Mulajnana veiling Atman, that is always there as 
far as the unenlightened is concerned, and not at all for the 
enlightened for whom even this would be a *vikalpa\ but it 
pertains to the avastha(a)jnana i.e., ajnana as qualified by the 
attributes mentioned. As such this view of the Vivarana is 

* 

not opposed to that of the Vartika. The Gaudabrahmanandl 

mm -WllL m, 

on the Advaiiasiddhi (1-39) and the Nyayaratnavali on the 
Siddhantabindu (l) make this clear. It is thus that the Vartika 
says m the Usastibrahmana (Br. U. 5-4-103) — If the 
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experience does not pervade deep sleep i.e., if there is no 
experience with deep sleep as its content, on the strength of 
what can the vrtti C I did not know anything' arise as pertain- 
ing to sleep ? It is seen that the vrtti in the wakmg *I did 
not know anything in sleep 5 may even be regarded as a 
savikalpakavrtti persisting m all the three states, interpreted in 
the manner of the Patau jalasutra — ^STRig^Jcft ^aplf^ f^<?:~ 
as put by some commentators Or as put by others in the 
manner of the Vdcarambhanasruti — crrxfrtsntfT f%35TCt HTTP^T — it is 
merely a name 1 e , g^JT, totally non-existent, as far as the 
enlightened is concerned when it is taken as referring to the 
Mulajnana. As for the unenlightened, however, it is possible 
also to regard it as the experience (illusory or actual — 
Sfftcfe^fta or cTT^T«r) of the ajnana-ingredient, as distinguished 
from the experience of the sleep-ingredient and the Bliss- 
ingredient and as such pertaining to the avastka(a)jnana. All 
the ingredients are, however, included in the paramarsa C I 
slept happily, I did not know anything*. 

9.6.11 'Happiness', the very Svarnpa of Sakshi : not Duhkhabforta : 

Likewise not Jnanabhava; T in Recollection is Pramatru 

On this topic says the Vivaranaprameyasahgraha (1-1 ) — 
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f^miRh^ 1 ?: 51W ggnt 333, cTCifa JrPTVJI^KK^ t 

There does exist Bliss which is the very nature of the 
Self-effulgent Consciousness that is the Witness. Though 
constantly manifested, It is yet not clearly manifest in the 
waking and the dream, being disturbed by illusory cognitions 
like 'I am a man', m the same way as the light of a lamp 
disturbed by a strong wind In sleep, however, because of 
the non-existence of this disturbance, It is manifest quite 
clearly As for the Avidya which obscures, though it veils 
the true nature of Brahman, it does not obscure the form of 
the Witness-Consciousness which manifests that Avidya itself. 
If not, Avidya, itself being devoid of a witness, would not be 
established. And thus, all the three experienced in deep 
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sleep viz., Bliss, Atman and Avidya which is of the nature 
of an existent, are reflected upon by him who has woken up, 
in the recollection C I slept happily, I knew nothing 5 . 

If it is said — now in sleep these three are not experienced 
through antahkaranavrttis, since these vrttis are not existent 
there \ if experienced through Consciousness since this 
Consciousness which is imperishable does not originate residual 
impressions, reflective cognitions would not result — it is not so. 
Avidya itself is transformed in deep sleep in the form of the 
three vrttis that apprehend the said three. The semblances 
of Consciousness defined by these vrttis experience the said 
three and perish at the time of waking. Why should there 
not be remembrance generated by the residual impressions of 
these semblances of Consciousness ? If it be said that there is 
the defect of absence of common ground since the experiencer 
is Atman qualified by Avidya while the rememberer is Atman 
qualified by antakkarana, it is not so, for it is admitted that 
even on wakmg, it is Atman qualified by Avidya itself that is 
the rememberer. Antahkarana, however, brings about, for 
the object remembered, the usage accompanied by words. 
Nor may it be said that by 'happiness 5 and 'I knew not 5 is 
implied that there is reflective cognition only of the non- 
existence of misery and of the non-existence of cognition, for 
there is no experience of these two non-existences in sleep ; 
and even if present, their counter-correlates — misery and 
cognition — are not remembered at that time. 

How then is there the knowledge of the non-existence of 
misery and the non-existence of cognition, which belong to 
the period of sleep if they are not experienced ? We say it is 
by presumption. Having in the said manner remembered the 
undisturbed happiness of the period of sleep, because of the 
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non-intelligibility otherwise of this, there is valid knowledge 
(by means of the pramana viz., pi esumption) of the non- 
existence of its opposite viz., misery Similarly, because of 
the non-intelligibility otherwise of what is reflected upon i.e., 
Avidya having the nature of an existent, the non-existence 
of its opposite viz., cognition, is understood. 

Now if it is said that Avidya, having the nature of an 
existent, does not conflict with cognition because of their co- 
existence m the waking, it cannot be, since though for Avidya 
in general there is no conflict with cognitions of the world, 
there is conflict with these for Avidya which has been trans- 
formed into particulai forms Avidya which has been trans- 
formed in the form of a pot-cognition does indeed conflict 

with cognitions of cloth etc. Otherwise even at the time of 

the pot-cognition, the whole world including cloth etc. , would 
be presented 

This being the case even for Avidya transformed into 

the form of the state of deep sleep, there will be conflict with 

all particular cognitions without exception. Therefore the 

presumption of the non-existence of cognition docs certainly 
stand to reason 

Thus, therefore, the non-existence of misery and the 
non-existence of cognition in sleep are known through 
presumption Avidya having the nature of an existent, Bliss 
as also Self are, however, remembered. This is the position in 
the final view. 

Now with this what results for the ego ? The result is 
that the ego is not experienced m deep sleep, nor is it 
reflected upon by him who has woken up 

What then is the explanation of the designation 'I' 
present m the reflective cognition C I slept happily 5 ? This is 
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the explanation : Ego which was merged in sleep is again 
originated on waking , and this which is originated qualifies 
per accidens as determinate, the Self that is reflected upon for 
the sake of clear empirical usage, for that is the sole purpose of 
the ahankaravrtti* For this very reason Self is not referred to in 
experiences at any time through other vrttis of the internal 
organ. This has been said in the Naiskarmyasiddhi . c 'Because 
of being internal (as compared with all other things which 
are non- Atman), exceedingly subtle (being devoid of touch 
etc.,) and because of conforming to the vision that is Atman, 
this ego is qualified per accidens by the vrtti ' 1 5 to the 
exclusion of all other v rttis of the internal organ This ego 
is inseparably related to the existence of Atman, or else it 
would attain destruction. There is no other possibility of 
its existence ; therefore, it is denoted by the word which 
causes the c 1 5 — cognition.' 5 . 

Therefore this inert ego, though appearing as Atman m 
the waking and m the dream, yet because of its absence m 
sleep, is not the nature of the Self-EfFulgent Atman , this has 
to be admitted by those versed in $ruti and Smrii 

Then for the ego, what is the material cause ? What is 
its efficient cause ? What is its nature ? What is the pramana 
for it ? What is its effect ? Why is it absent in sleep ? The 
answer is — for the ego, the beginningless indeterminable 
Avidya is the material cause ; the control of the Supreme 
Lord over Avidya is the efficient cause ; the cognitive and 
conative powers constitute its nature ; the Immutable Consci- 
ousness is the pramana] agency, enjoyership etc., are its 
effects. Since sleep is of the nature of the merger of the intern- 
al oigan, there is the non-existence of the ego then Though 
the vital air which is of the nature of conative powei exists m 
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sleep, yet if the vital air be taken as other than the ego, the 
merger of the ego is not contradicted. And if prana be taken 
as not different from the ego, there may be assumed the 
merger of the rest of the ego to the exclusion of the vital air 
aspect. On the adoption, however, of the view that percep- 
tion is creation, there is established the merger of all, even 
in the principal sense, in respect of the sleeping person. 
Taking up the question as to how this recollection could be 
in this form involving the c I ' which is not there m deep 
sleep, the Siddhantabindu (8) continues to say — 

^cflfcH^^KI OTHlf%%cF*T^T I44f*u% OTfliTTfa- 

[When the redness of a hibiscus is superimposed on a 
mirror reflecting the face, one gets the illusion that the face is 
red. Similarly the Witness-consciousness is the locus of both 
the ego and the memory and these two which have a common 
locus give rise to the pardmaria ' I slept not because the ego is 
the locus of the qualified experience, ' I slept a happy person \ 
The rule is that the ego is the locus of only knowledge arising 
from'pramdnas.'] 

9.7.1 Pratyabhijna'in respect of Atman : Experience by Sakshi, 
Recollection by Praraatru — Drishtisrishtivada 

All this is indicated by this sixth stanza of the hymn in 
the lines — 

as shown concisely in the Tattvasudha thereon — 
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ito I ^m, 2 sn^is^m h i^pff proffer I *r ^ ^Rn^g^jw 
^t^t^tfft: cTgh" ^if^c^ i *rrfa crer sifted ; mf? 

it may be pointed out that the keynote of the stanza is that 
the Lord 5 the Supreme Being, who made the universe come 
out of the unmanifested state in the course of His manifesting 
the undifferentiated name and form after projecting the 
worlds containing bipeds, quadrupeds etc., entered the body 
as a c bird 5 i.e., as the subtle body, as the ^ruti (Br. U. 
4-5-1 8) says— 

3*3% f&K', g*3% ^^K: I 3* : H ^ g*: g^r 

and now withdraws everything in the deep sleep state into 
which merges also this bird-like subtle body. This is in tune 
with the bird illustration quoted from the Gratis already. 
The above Sruti continues to say — On account of His 
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dwelling in all bodies He is called the Purusa There is nothing 
that is not covered by Him, nothing that is not pervaded by 
Him — 

i.e., everything is enveloped by Him as its inside and outside. 
In other words, this mantra briefly enunciates the unity of 
Self, as the Bhasya thereon points out — 



The quotations in the Tatlvasudha — ggftfanSr *T3>% fesft from 
the Kaivalyopanisad, which speaks of dissolution of everything 
in the deep sleep state, and #cfr Oft? cl^f 3^ *refcf from the 
Chandogyopanisad which shows that the merging is m the Sat 
which is t^ireTflcftaH. (one only without a second) in the 
state prior to manifestation indicate that the purport is m 
the Drstisrstivada. 

• * • 

In this respect says the Manasollasa (VI-21 to 24) — 




The idea is — Even during deep sleep Atman is endued with 
Existence, Consciousness and Bliss, because self-identity is 
recognised in the consciousness e I slept happy 9 . This self- 
identity cannot be a mere illusion based on similarity as the 
Buddhists say, as there is no persisting entity to perceive the 
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similarity between two things occurring in two different 
moments. The expression 5 Atman is recognised 5 is in the 
reflexive passive voice and it is equivalent to e Atman recognises 
Himself' m the active voice. Thus the expression does not 
mean that Atman is perceived by another as an object like 
external objects. The use of the given expression does not 
therefore detract from the self-effulgence of Atman. Deluded 
as He is by Maya in deep sleep, Atman appears as though 
inert and insentient, there being no special form of cognition. 
But as His inherent Consciousness never fails. He appears as 
Self-Effulgent as well The physical body and the upadhis 
are insentient in themselves, whereas Atman who is conscious 
of His own Self-identity illumines all thus — I who then saw, 
now hear, taste, speak, go and so on Thus Atman is clearly 
distinguishable from other things as the Lord of them all, as 
one to whom all else is subservient, subserving His interests 
and glory as it were. 

9.7.2 Prajna, Taijasa and Visva ; Prana 

As has been seen, the self-luminous Bliss experienced in 
deep sleep is the Bliss that is the Svarupa of Brahman- Atman. 
So declares the Sruti (Br. U. 5-9-28) ferHHR^ %® I 

In sleep the intellect and the mind which are the 
products of Avidya get dissolved in their cause ; and since the 
upadhi viz , the intellect is non-existent then, there cannot be 
the jiva as conditioned by the intellect. What experiences 
happiness and Avidya by means of avidjaorttis in deep sleep, 
is the anandamqya-selt which has for its upadhi Avidya which 
is associated with the residual impression generated by the 
inward turned vrtti of the intellect. The remembrance of 
that in the waking by the vijnanamaya-sttf is intelligible 
because the Witness-self is the same in both the states of 
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experience although the upadhis vary. This n expressed by 
saying that what is experienced by the prajna in the state of 
deep sleep is recollected and given expression to by the visva 
who has in addition the intellect as upadh. Says the Siddhanta- 
bindu (8) — 

[In this manner there is the experience of Bliss m the deep 
sleep state. The locus of this experience is the prajna \ and by 
the term 'enjoyment' is meant the vrttt of the form of Bliss. He is 
spoken of as prajna because of his being swayed overwhelmingly 
by Ajfiana (as in deep sleep, there is the avasthd(a)jtiana in addition 
to the mulajnana which is always there), or because His shine is 
much more intense than usual because of the absence of parti- 
cular delimiting adjuncts like antahkarana, senses etc , which 
give rise to numerous special vrltts pertaining to particular 
objects etc In that state even though the antahkarana is in a state of 
dissolution, its impressions being present there m the delimiting 
adjunct, there is neither the question of the absence of the jiva 
then nor the contingency of his omniscience. It is because he is 
devoid of identification of the body and the senses etc , then, as 
it is even m the case of IsVara, that he is spoken of by courtesy 
as Isvara. The impressions of the antahkarana etc , though 
present then, being of the nature of only efficient cause in respect 
of memory etc , which are the products of merely Avidya because 
of which is the witnesshood, there is no multiplicity in respect 
of the Witness In the waking state, however, in respect of the 
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products that arise viz , the particular cognitions like that of the 
pot etc , due to the further delimiting adjuncts which form 
the extra cloak that the pramatd dons (over and above the 
upadhi of the Witness) viz., the antahkarana with its vrttis etc , the 
distinctions among the various pramdtds as also the remembrance 
on the part of the pramatd of what is experienced by the Witness, 
are explicable ] 

Speaking of the deep sleep state, the Mdndukyopanisad 
(1-5, 6) says in respect of the prdjna — 

§1FT^H ^t^JT: STfFTSpT ^Hn^wl tTFF^S^ m~ 
The Gaudapddakdnkd (1) says — 

wr^m m ^ ^ few ^p: II (i) 

srra% ^ ife Jnsriw sqcrfwr: II (2) 

[That is the state of deep sleep wherein the sleeper does not 
desire any objects nor does he see any dream The third 
quarter, pdda, is the prdjna whose sphere is deep sleep, in whom 
all experiences become unified or undifferentiated, who is verily 
a mass of Consciousness entire, who is full of Bliss, who 
experiences Bliss and who is the doorway leading to the knowl- 
edge of the other two states. 

This is the Lord of all , This is the Knower of all ; This is 
the Controller within , This is the Source of all ; and This is 
That from which all things originate and in which they finally 
disappear. 

Vtiva, the first pdda s is he who is all-pervading and who 
experiences the external objects. Taijasa, the second pdda t is he 
who cognises the internal, the subtle objects Prdjna is he who 
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is a mass of Consciousness, it is One alone who is thus known 
in the three states 

Viiva is he who cognises in the right eye ; laijasa is he who 
cognises in the mind within ; and prajria is he who constitutes 
the dkdia in the heart. Thus the one Atman is perceived as 
threefold m the body ] 

The Bhdsya on these kankas points out how in the 
absence of the forms of thought viz , both perception and 
memory, the seer remains mdistinguishably in the form of 
plana m the heart alone, in support of which is quoted the 
Sruti — STT°7t Wi^V^ S^ffa; Sfi; I (Cha-U. 4-3-3) — (Prana alone 
withdraws all these within). Subsequently is raised the 
objection — the prana> the vital breath of one in deep sleep, is 
manifest as witnessed by the onlookers, the sense organs at 
that time are merged in the prana ; how then can the prana 
be said to be unmanifest ? It is answered thus — This is no 
mistake for the unmanifested is characterised by the absence 
of knowledge of time and space. Though pram, m the case 
of one who identifies himself with particular prana, appears to 
be manifested during the waking and the dream, yet even in 
the case of these the prana during deep sleep loses such 
particular identification, which is due to its limitation by the 
body and is verily same as the unmanifested as in death or 
dissolution This prana of deep sleep further contains the 
seed of future creation as is the case with the avyakrta. The 
cogniser of the two states (the deep sleep and the avjakrfa) is 
also one viz., the Pure Consciousness. The one in deep sleep is 
identical with the apparently different cognisers identifying 
themselves with the conditioned (m the waking and the 
dream) . Therefore such attributes as c unified ' , e mass of 
all Consciousness 5 etc , as described above, are reasonably 
applicable to him. The other reason already stated viz., the 



369 



9.7 



merging of both the adhyatma and the adhidaiva, then, into 
one, supports it. So says the Bhasya on the Kankas quoted 
above — 

The Bhasya now raises the question as to how the term 
prana can be made to signify the unmanifest If it be said 
that it is as per the Sruti e Oh, amiable one ' the mind is tied 
to the prana 3 , the question is asked as to whether it is not a 
mistake to employ the term prana to denote the unmanifest, 
while m the Sruti it obviously indicates Sat l e , the 
Existence, Brahman. The answer is that it is no mistake for, 
m that Sruti passage, the Sat is admitted to be that which 
contains within It the seed i e., the cause of creation. Though 
Sat i e., Brahman is indicated in that passage by the word 
prana, yet Brahman that is indicated by the word Sat and 
prana in that connection is not the one who is free from its 
attribute of being the seed that creates all beings, for if m 
that Sruti passage, Brahman, the Absolute devoid of causal 
relation, were sought to be described, then the Sruti would 
have used such expressions as c Not this, not this 'whence 
speech turns back ' and e That is something other than both 
the known and the unknown 9 . The Smrti also declares e It 
is neither Sat nor asat 5 . If by the text were meant the 
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Absolute devoid of causal relation, then the return to the 
plane of consciousness, of those who were in deep sleep and 
unified with Sat at the time of cosmic dissolution, could not 
happen. Further in that case there is the contingency of the 
liberated being born again, for the absence of the seed, the 
cause of the world of names and forms, would be the common 
feature of both. Further in the absence of the seed which 
can be destroyed by Jnana alone, Jnana itself becomes futile. 
Therefore, the word Sat (in the 3ruti) in that aspect in 
which causality is attributed to It is indicated by prana, and 
accordingly has been described in all the Srutis as the cause, 
as the Bhasya (Gau Ka. 1-2) says — 

9.8.1 Rahugrastha— 'Avidya' in Deep Sleep Likened unto Rahu 
In respect of the One Atman experienced as threefold 
m the body, the Bhasya (Gau. Ka. 1-2) says — the causal 
condition is also verily experienced m the body as is evident 
from such recollection of the one awakened from deep sleep 
as ' I did not know anything at the time of deep sleep 3 — 
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As pointed out, during deep-sleep the c jiva 3 bereft of his 
upadhis pertaining to the waking and the dream states is one 
with Atman, the Sat, though not aware of it. He is being 
veiled by Avidya with the latent impressions in it Though 
he comes out of Sat at the time of waking, he is not aware 
that he has come out of It. So says the &uti (Ch. U. 6-9-2 
and 6-10-2) — 

tffcf 5T fig: HfcT STOTO: ffcf | 

Also just as people who do not know the treasure of gold 
hidden underground, walk over the field agam and again 
but do not find the treasure, even so all these creatures 
here, though they go daily (during sleep) mto Brahman, 
yet do not realise It for they are carried away by the false 
Avidya, as the Chandogyopanisad (8-3-2) says — 

This is because of the veil that is Avidya which is likened 
unto the Rahu that eclipses the Sun or the Moon. So it is 
that the hymn says — 

Says the Tattvasudha thereon — 

^I°TT ^mi^^S 3T q- fc^dMctl f^il^hW 
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[To drive home that Atman does exist in deep sleep though 
not manifest in Its full effulgence, the illustration of the Rahu 
is given — Just as it cannot be said that the Sun or the Moon 
does not exist merely because they do not shine fully when 
eclipsed by the Rahu, similarly it cannot be said that Atman is 
non-existent just because It docs not shmc m Its full glory in 
deep sleep because of the withdrawal of the senses, as also the veil 
of Maya. If it is said that the illustration is not appropriate since 
the Sun or the Moon, though not fully bright, is seen by the eye 
during eclipse by every one, while none experiences likewise the 
existence of Atman, during deep sleep, the answer is that the 
shine of Atman is there during deep sleep though not in a 
particularised manner, as seen by the pardmaria * I was fast 
asleep then ....'] 

Referring to these lines in the stanza of the hymn, the 
Manasollasa bungs out the meaning of the expression 'Rahu- 
grasta\ as the tika points out — Deluded as the individual is 
by Maya in deep sleep, he then appears as meit and ignorant. 
He appears as non-luminous, as not manifest in particular 
forms of cognition. He also appears as self-luminous as his 
inherent Consciousness never fails — 

(Manasollasa VI-23 and the tika thereon) 
As revealed by the very Consciousness which it veils, Maya 
i e. 3 Avidya, is compared to the Rahu — 
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{Advaitasiddhisiddhantasara 1 -76-258) 
Raising the question as to how the Witness-self, who is veiled 
by Avidya which covers Consciousness as such, can reveal 
Avidya etc., 3ri Sri Sadas'ivabrahmendrapada in his Siddkanta- 
kalpavalli (88-89) which summarises the Siddhantalesasahgi aha, 
answers it by saying that it does it in the manner in which 
the Moon that is covered by the shadow, the Rahu, reveals 
that Rahu — 

^OF^a^ Tit ^^T^rfcr I 

9.8.2 Tnriya, Enlightenment as Distinguished from Deep Sleep 

As contrasted with this state of deep sleep — in which, 
though one with Brahman-Atman, jiva is not aware of it, 
either in that state or after coming out of it into any of the 
other two states because of the veil of Avidya — is the 'state 5 
of enlightenment in which he is free from Avidya. Says the 
Prasnopanisad (4-10) — 

[He who realises the Supreme Undecaymg One, attains surely 
the Supreme, the Undecaying, the Shadowless i.e., free from 
tamas, the Bodiless i e., without the upadhis to which pertain 
name, form etc., devoid of all gunas such as rajas, and 
therefore Pure, ignorance being removed by Akhandakaravrtti, he 
now knows All ; becomes All.] 

That is, as Sri Anandagiri points out, he knows That by 
knowing which everything is known ; and attains to that 
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'state 5 transcending the gross, the subtle and the causal bodies 
and thereby the triad of states, the waking, the dream and 
the deep sleep. 

This * state', counted as the 'fourth 5 , the Tunya> 
from the standpoint of the other three, transcends them ; 
nevertheless it underlies the other three Says the Manduk- 
yopanisad (7) — 

[The fourth ' state ' of enlightenment — the Turlya s as dis- 
tinguished from the other three, is not the taijasa i e , that which is 
conscious of the internal subjective world, nor the visva i e., that 
which is conscious of the external objective world, nor the one 
in between, conscious of both these, nor the prajiia l e , that which 
is a mass of sentiency, nor that which knows everything all at 
once, nor that which is insentient It is unseen by any sense 
organ, beyond all negotiation, incomprehensible by the mind, 
without any distinguishing feature, unthinkable, indescribable, 
Consciousness m its essence, the One Atman that is Self- 
effulgent, negation of all phenomena, the Serene, the Bliss and 
the Non-dual ; known as the fourth, the Turiya. He is Atman , 
He has to be realised.] 

The common and specific characteristics of the visva etc. , 
are described by the Kankas (l — 11 to 16) with a view to 
determining the real nature of the Turya — 

m : it $t # ^ ffrtm: II 
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icren?^ g^ppJt: mug^: | 
3Rff§rn^r §ht sffa: i 

[The z/ift/a and the taijasa are conditioned by both cause and 
effect i.e., the seed and the fruit, by which is meant cRTPCT and 
spq-ij lii^ui i e , non-apprehension and misapprehension of Reality. 
But prajna is conditioned by cause alone i.e , non-apprehension. 
These two, cause and effect, do not exist in the Turya. 

The prajna knows not anything of his own Self or the non- 
Self, i.e., the external duality born of the seed that is Avidya, 
atf^WFrteW TO" tSRQ, truth or untruth, and as such he is 
bound only by Avidya, the cause. But the Turya is ever the All, 
Sarvam^ the sole Seer, the Drk, in all the states He is not bound 
by either the causal Avidya or its effects 

The non-cognition of duality is common to both the prajiia 
and the Turya. But the prajiia is associated with sleep in the 
form of cause ; and this sleep does not exist in the Turya. 

The first two viz., the visva and the taijasa are associated with 
the dream and the sleep states ; the prajna is associated with the 
dreamless sleep The knowers of the truth see neither sleep nor 
dream in the Turya who is not bound either by the cause or the 
effect 

Dream is the wrong cognition of Reality. Sleep is the state 
in which one does not know what Reality is When the erroneous 
knowledge in these two disappears, the Turiya state is realised. 

When the jiva 'sleeping' under the influence of the 
beginningless Maya is ' awakened ' he then realises in himself 
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the Non-duality, the Begmnmglcss, the Sleepless and the 
Dreamless ] 

9.8.3 Mulajnana, the Seed >ery much Present in Deep Sleep 

Says the Upadesasahasrl (17-26, 27) — 

[What is called deep sleep, darkness or ignorance, is the 
seed of the waking and the dream states. It gets perfectly burnt 
by the fire of Self-knowledge and it no more produces effects, 
like a fried seed that docs not germinate 

That one seed called Maya is evolved into the three states 
which come one after another again and again. Self, the 
Substratum of Maya, though One only and Immutable, appears 
to be many like the reflections of the Sun in waters ] 

9.8.4 Atman the Abiding Substratum Unattnched to 
Varying States 

In lespect of the deep sleep state and the Ttntja, say 
the Pratyaktattvacintamani (1-46) and the itha thereon — 

thenar: g^Rg^ gtfa: II 
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fasten 'srf^mft srr ^ 3{*mm ' i^rrar: m m- 

[In deep sleep the entire universe consisting of the knower, 
the means of knowledge etc , gets merged whereas the Conscious- 
ness that is the Svartipa of the seer is never lost as there is 
nothing to destroy It. This is borne out by hundreds of Srutis 
of the type cited here Since the paramarsa of the experience of 
ajnana etc , in deep sleep cannot be accounted for otherwise, the 
Witness-self who reveals the ajnana in which all else is dissolved 
is to be accepted as the embodiment of Bliss, the Inner Self, the 
Turlya, by Itself unassociated with any of the three states, spoken 
of in the Mandukyopanisad ] 

The tika continues to say — 

m — ^mw^mmm ^i^ni^cf sitTCwotsh- 
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^S^KH^tfe S^^cft aigifaPT ^qfcf, ' arajft *T f| 5 

[This is what is sought to be conveyed Had the triad of 
states been simultaneously present in Atman, like the powers 
in fire, of burning, cooking and illuminating or had there been 
the experience m the other states of some at least of what was 
experienced in one state, like the form, the gotra and the commu- 
nity, experienced m the boyhood continuing to be experi- 
enced m the adulthood of the body as well, then Atman could 
be associated with them. Far from it 1 What is seen in the 
dream is as a whole sublated in the waking What is seen in the 
waking vanishes completely m the dream. The 'seen' in either of 
these two states is dissolved in deep sleep state, and deep sleep is 
not experienced in the other two states The Seer alone as abiding 
in all these three states is experienced as is made known by 
reflective cognition In this One abiding Entity these states 
appear one after another, no two of them being simultaneous, 
like a curved stick, a root of a tree, a fissure in the earth or a 
snake etc., superposed in a dried creeper lying in the slope on 
the bank of a river in dim light. Thus it is made known that 
the triad of states is illusory and the Substratum on which they 
are superimposed is untainted by them, and as such Atman, the 
Substratum, is in no sense tainted by them. The Sruti ' He is 
untouched by whatever He sees in that state, for this 'Burma is 
unattached ' emphasizes this untainted nature by showing the 
non-continuance of one state m the others ; so also the Sruti, 
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' Unattached, for He is never attached This Atman being the 
Substratum of the three states which appear and disappear, and 
there being nothing else to sublate It, Its abiding Reality is 
established ] 

9.8.5 Enquiry into Deep Sleep culminates in Knowledge of 
Turiya the Brahman-Atman 

The Svarajyasiddhi gives this discussion in exactly the 
same terms at the end of the tika on the verse (1-42) — 

[The Seer of the stream of the rise and the disappearance of 
desires etc., and the Witness as also the Seer of the senses, prdna, 
mind and intellect, must be different from the seen He is 
Atman, the Eternal Seer, who is detached even as He moves 
through all the three states.] 

Says the Naiskarmyasiddhi (4-45 to 48) — 

^Sf^KRt pMMlfd cTrR: || 

W\ i<d<*Wdtd<:%3 sf) «i IcHH W WfarPrfftftrgST Wm- 
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[Like misapprehension, non-apprehension which brings 
about misapprehension is also not an attribute of Atman. The 
darkness of ignorance is external to this unchanging Atman who 
cognises this knowledge, the knower and the objects known. 

This being the case it is only this causal ignorance, qualified 
by the traits of the mind, that is associated with the non-Self 
set up by ignorance itself The unchanging Atman is not so 
associated This is brought out with an analogy Just as colour 
and light, both subject to change, enter into mutual relation, 
pleasures and pains are associated with the mind subject to 
change. This is demonstrated through the method of co- 
presence and co-absence In the state of deep sleep the changing 
mind subsides and Atman, being changeless, continues to be 
the Seer, in that state nothing external to Atman affects It in 
the least 

This Atman is constituted of unchanging knowledge. As in 
deep sleep, in the dream and the waking states also, the seeing 
Atman, being changeless, sees none other m reality ] 

The Kaivalyopamsad says — 

an^ra*^^Nr vfwm writer ^ li 

[From Him who, as jiva, sports m the three * cities ' (viz , 
the states of waking, dream and deep sleep), has sprung up all 
diversity. He is the Substratum, the Bliss, Impartite Conscious- 
ness, in whom the three * cities ' dissolve themselves ] 

The gist of all this discussion is that by enquiry one is 
landed m the Brahman-Atman Svarupa the Tunya — srpd ffcw- 
f-a^ — which as the Prasnopamsad says, is the Omniscient, the 
All, which underlies all the three states as their Substratum 
providing the Shine as well. 

Says the Sahksepasartraka (3-136, 81, 137) by way of 
instruction to the disciple by the preceptor — 
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^f^Tcfiiff^oT fiwfef ra^sPr em affair g cm mf*?: I 

[These three states of the intellect are known by your true 
Nature, the Pure Consciousness , and hence they are manifested 
as external to you Moreover, as these states possess the 
attributes of appearance and disappearance, how could there be 
any real relation of these three states to your Nature, the Pure 
Consciousness ? 

On the strength of the presence of the agent etc , there 
arises erroneously the forms of the agent, the enjoyer and the 
knower in your true Nature But they are present m the intellect 
that is an insentient object And as your true Nature is veiled 
by Avidya, you perceive them in your Pure Inner Self. 

The intellect superimposed on You sustains the three states 
And the intellect associated with them is manifested, by being 
the object of the Light that is your Consciousness. Hence these 
four factors viz , the three states and the intellect, like Avidya, 
do not constitute your Nature ] 

The co-presence of the ego and the samsara in the 
waking and the dream states and their co-absence in the deep 
sleep state, which is a matter of experience, is to be recog- 
nised, while Atman abides in all the three states as the un- 
changing Witness. 

The experience of this Witness-self which is a pointer to 
this Turya as distinguished from the jlva subject to the 
three states, is given expression to in the Aivaiiamakaranda 
(10, 11, 12)— 
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teHf^Tcr: ^FK* I 

[When the ego is dissolved in deep sleep, misery, attach- 
ment etc., and the resulting motivation for action etc., are not 
in evidence. Hence samsara pertains only to the ego and not to 
Me, the Witness of the ego which is subject to samsara. During 
sleep one is not aware that one is asleep. The waking and the 
dream are not for the one to whom the deep sleep state docs not 
pertain Hence, as the Witness of all the three states, I am 
bereft of them. 

The absence of particularised knowledge is the state of deep 
sleep ; arising of it is either the dream or the waking state How 
can they pertain to Me, the Witness, who am of the very nature 
of Eternal Consciousness 7 ] 

9.9.1 Deep Sleep an Illustration of Kaivalya 

The consideration of the deep sleep state among the 
triad, is particularly useful as providing many a similarity 
with the Turiya, the state of liberation. Says the Sataslokt — 

^ m m OTfw?ft<t *t I! (69) 

[The moment the jTva comes into union with Brahman 
during deep sleep, he ceases to be conscious of anything, internal 
or external, like unto a lover fervently embracing his beloved 
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one on his return home from a foreign land In that state all 
worldly activity that is the result of merit and demerit disap- 
pears , and nothing is remembered of all these ups and downs — 
sorrow, confusion or fear.] 

9.9.2 Diversity — Laya, Submerging in Deep Sleep, Sublation 
in Kaivalya 

The Dasaslokt (3) and the Siddhantabindu thereon say — 

'qpws'qvm ^pwrs^io^ ql^Hts^^r: ^WrssRor^iFT- 

^fcr ' m Rmr f^rr ^Rf^R^ ?r to faw ^ ?n^;- 

s^: s#ticw B^R^xhl ^ mi fe^ ^ ^t^t^ 5 
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[The Srutis say that in deep sleep there is neither mother 
nor father nor the gods nor the worlds nor the Vcdas nor 
sacrifices nor places of pilgrimage; the total void is also denied. 
Therefore, I am the One, the Residue, &iva, the Absolute. 

Thus the Srutis pertaining to deep sleep state say — ' There a 
father becomes not a father , a mother, not a mother ; the worlds, 
not the worlds, the gods, not the gods; the Vedas, not the Vedas, 
a thief, not a thief; there the destroyer of a foetus becomes not a 
destroyer of a foetus , a cdndala (the son of a iiidra father and a 
brahmana mother) is not a candala ; apaulkasa (the son of a iiidra 
father and a ksatrtya mother) is not apaulkasa, a monk is not a 
monk , an ascetic is not an ascetic Then one is not accompanied 
by merits, not accompanied by demerits for then he has 
transcended all the sorrows of the heart'. These Srutis and 
others corroborate the cessation of all miseries because of the 
absence of identification with the body. 

Then, it is objected, in the absence of all parlance, it would 
verily be total void Sri Sri Acaryapada refutes it by the 
statement that then the total void is also denied. This is 
indicative of the positive nature of existence because that serves 
to establish the deep sleep state and also because a return to the 
wakmg state cannot otherwise be accounted for* Also that 
Atman, the Consciousness, is not reduced to void in deep sleep, 
is shown by Srutis like — ' Verily, my dear f this Atman is 
imperishable, is of an indestructible nature', Tor there takes place 
the severance of Its connection with the material elements 
' Verily when He does not see, He is verily seeing, though He 
does not see', 'There is no cessation of the seeing power of the 
Seer because of His imperishability There is no other thing 
second to It, which It can see as separate from Itself. Though 
the voidness of Atman has been refuted, it is refuted again 
according to the maxim of the process of implanting a post 
firmly. 
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An alternative interpretation is — Atman is of the, nature of > 
that Brahman which is beyond hunger etc., without a second) 
and transcending the void. And so say the Srutis ' When, O [ 
amiable one 1 a man sleeps, then he becomes united with j 
Existence 'Just as a man, when embraced by his beloved does ' 
not know anything either inside or outside himself, even so this 
jiva when embraced by Prdjnatma does not know anything either 
inside or outside himself. Therefore it is established that the 
jiva is necessarily untransmigratory as he is identical with , 
Brahman which is the cause of the universe, Omniscient, 
Omnipotent, Perfect, of the nature of Bliss and Consciousness.] 

9.9.3 Jiva attains His very Svarupa in Deep Sleep ' 

It may be mentioned that in addition to the Srutis 
referred to in the Siddhantabindu etc., quoted above, there 
are many other Srutis driving home the idea that the Purusa 
is not attached to any of the triad of states which are but 
passing ones, with particular reference to the deep sleep 
state. For example, in the Daharadhikarana, in discussing the 
Sutra (1-3-5-19) — a^plr^rfr'fjrasq^J — says the Bhasya — 

Wft' ffrf | mi rj^sfq Wft '^11 OT^TcTTH ^mmi- 

11-25 
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Surfer I 

[Thus the difference between the jfva and the Supreme Lord 
is due only to ajnana that is false ; and it is not a factual 
situation since, like akata, both are free from any attachment 
whatsoever. How again is this to be known «* From the 
instruction of Prajapati who first teaches ' The Purusa that is 
seen in the eye', and then says 'This is the Immortal, the 
Fearless; this is Brahman \ If the well-known seer m the eye 
were different from Brahman characterised as Immortal and 
Fearless, then that seer would not have been put in apposition 
with the Fearless and Immortal Brahman. Nor is the reflection 
in the eye indicated here by the word * eye ' for that would lead 
to the undesirable possibility of Prajapati being regarded as 
deceitful. So also at the second stage, the instruction ' He who 
moves about happy in dreams ' etc , does not refer to a being 
different from the seeing person within the eye spoken of in the 
first stage, as is clear from the introductory clause ' I shall 
explain this very One to you over again \ Moreover, a man 
after waking up speaks thus *I saw an elephant ma dream today, 
I do not see it now What he repudiates here is what he saw, 
whereas he cognises the identity of that very Witness thus C I 
myself who saw the dream, now see the things of the waking 
state \ Similarly at the third stage Indra says ' This one does 
not certainly know himself now m deep sleep as "I am so and so", 
nor does he know these things whereby he shows only the 
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absence of particularised cognition in deep sleep, and does not 
deny the Witness-self. As for the statement of Indra — ' There it 
undergoes annihilation, as it were', that too is made in respect 
of annihilation of particularised cognition but not in the sense 
of annihilation of the Knower, for another Upanisad declares — 

* The knowing power of the Knower never ceases, becauses It is 
indestructible \ Similarly at the fourth stage, Prajapati starts 
with c I shall explain this very One to you over again, and not 
anything different from It ' and then he adds e O Maghavan 1 
this body is surely mortal ' etc., which elaboration denies any 
relationship with such upadhts as the body. 'And then by saying 

* It attains its own nature Prajapati reveals the jiva called 
samprasdda (one wholly serene m deep sleep) m its identity with 
Brahman and shows not the jrva to be something other than the 
Supreme Brahman, Immortal and Fearless by nature.] 

9.9.4 Outcome of Enquiry into Dream and Deep Sleep — 
Tvampadarthasodhana 

The Anubhutiprakasa (18-24 3 25) puts in a nutshell the 
outcome of the enquiry into the dream and the deep sleep 
states — 

[By the analysis of the dream state are established the dis- 
tinction of Atman from the body etc., Its Self-effulgence and 
Untaintedness ; and by that of the deep sleep state, the non- 
duality, ever unfailing sentiency and the nature of unmixed 
Bliss of Atman.] 

9.9.5 Deep Sleep, Samadhi and Liberation— Common Features 
and Distinctions 

Making mention of the similarity between the deep sleep 

* 
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state and absolute union with Brahman, found in the Srutis, 
observes the Bhasya on the Sutra (4-4-6-16) — 

^K^JKlf^fci^ ' ^[^Tt TJjNr: Hgc?TR cTT%Tg f^T^fcf ^ m 

tope* *r srot wrfcr ' ssnferfcr**?: I 

[Having in view either of these two states viz., the deep 
sleep and liberation, it is asserted, that there is an absence of 
particularised knowledge. This is said sometimes in relation to 
the state of deep sleep and sometimes to absolute liberation. 
How is this known ? Because this is made clear by the Upantsad 
in the context dealing with this very subject as ' Atman comes 
out as a separate entity from these elements and the separateness 
is destroyed with them 1 e., after attaining this oneness it has no 
more particular consciousness c But when to the knower of 
Brahman everything has become Atman', 'Where falling asleep, 
he craves no desire and sees no dream ' ] 

The analysis of the deep sleep state thus shows that the 
individual then is free from desires, action, merit and 
demerit, particularised knowledge, duality, misery, fear, the 
upadhis like the ego, the intellect, the mind, the senses, the 
body etc., attachment, the notion of I, mine or this, and all 
diversities experienced in the waking and the dream states, 
and thus from all the diversifying powers of Avidya. And as 
being one with Brahman, there is the experience of non- 
duality. Self-effulgence, uncontammated Bliss, persistence of 
Shine etc. The deep sleep state has this situation in common 
with liberation as also Samadhi Those desirous of getting 
into the deep sleep state or Samadhi are themselves bereft of 
the desire for external objects, as they seek only Atman. This 
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Atman, however, is ever attained. Says the Brhadvariikasara 
(4-3)- ^ ^ _ 

^T?1^5TP^T W$ #13 cTc^B^^ || (245) 

gflt g^^itcT^w^sw ll (246) 

igm ^ f?rctarr ^otffsm^ ll (247) 
^nf^eqKla' sra^rrg^ II (264) 

^m: ^ q\q m &m$vi: I 

SRsfer f^ml$ efaRcf fl; II (265) 
|fcf ttf SfcTTTOT fWra ll (266) 

^ get smpft ^ssf^TT: q^n?J7?rr I 

*T Qfk*faK *TF<T: ^ Irffft^" II (273) 

cTcTI ^m^TPTNKi^M"^: f^^frf (| (274) 
STOT^T ^IdMIH^lM ^t^tcTT^ I (275) 

_ ccj|c^M^kH| ma* R^fel: II (276) 

Thus the jiva in the deep sleep state is placed closer to the 
Svarupa. Says the Abhayahkaratika on the Stddhantabindu (8) 

It is thus clear that the deep sleep state provides the best 
illustration for liberation as much as the dream state affords 
the illustration for the other worlds beyond. 
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In fact it is to drive home the idea of the Self-cfFulgcnce 
of Atman that the illusory nature of the dream is pointed out 
by Sruti. Similarly the discussion as to the locus of jiva in 
deep sleep is brought in, to point out his real Svarupa, the 
Brahmanhood. Says the Vartikasara (4-3-240) — 

The Sastradarpana (3-2-2) says — 
Points out the SataHoh (70) — 

sffcgxft last $mm m feg 5fc i 

[The disappearance of all gross and subtle existence, the 
cessation of the senses and the attainment of bliss — these three 
are common to liberation-whilc-alivc and the slate of deep sleep. 

There is, however, this difference that, whereas one who is 
asleep comes back to the hfc of mundane existence, births and 
deaths, again and again by virtue of the effects of past actions, 
he that has attained enlightenment and liberation never comes 
back to worldly life because the effects of all his past actions 
have been destroyed.] 

The Manasollasa (VI-23) also points to the difference in 
these terms — 

Delusion and non-luminosity which are experienced along 
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with Self-effulgence in deep sleep state, are conspicuous by 
their absence in liberation. 

9.9.6 Inference Based on Avasthatrayaviveka, Inadequate ; for 
Aparokshanubhava, Mahavakya Vital 

In this connection the Naiskarmyasiddhi (3-57) (and the 
tlka thereon) raises an objection and answers it — 

4 q^flqf |3^f ' |Trf fcf: I 3Tcf STIf — 

[The Sun illumines the world and the setting of the Sun 
plunges the world in darkness. Still in the Sun itself there is no 
transformation by way of losing luminosity and gaming it. In 
the same way, the objects of experience seen by the seer appear 
and disappear in the course of the three states of waking, dream 
and sleep and he who witnesses their coming into being and 
cessation, does not undergo changes by way of coming into being 
and cessation When this is comprehended, we realise that the 
import of the Mahavakya viz., the Self of the nature of Pure 
Consciousness, subject to no beginning and no termination, is 
understood by reas ""—^ itself and there is no matter for the 
Mahavakya to co I ^ 

To this ' jjat this position is untenab J ~s 

1* 

J. 
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understanding of Self in the manner described is through the 
mediation of inferential ground. 

If it be asked — the connection between Self of the nature of 
immediacy and the non-Self which is accepted and rejected, 
being directly and immediately grasped, what more can be 
accomplished by the Mahavakya ? — the answer is—do not say so ; 
the apprehension of Self by way of reasoning is dependent on 
the inferential ground Surely apprehension through the 
mediation of the inferential ground cannot be direct apprehen- 
sion and the Sruti says ' This Self reveals Its Supreme Nature 
to him alone who seeks for It, to him alone whom It chooses \ 
So it is said — As the inferential ground culminates in making 
known only the existence (of the entity concerned), it cannot 
convey the meaning of the Mahavakya The Self transcends 
both existence and non-existence. It is therefore grasped through 
the Mahavakya alone.] 

Here again the necessity for the Mahavakya is questioned, 
on grounds that Reality bereft of all determinations presents 
Itself m the state of deep sleep, to everyone, be he a fool or 
a sage. This is answered by the Naiskarmyasiddhi (3-58) and 
its ttka — 

* 
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^ftfcri^RST 5J5?«?FcTST s^ftfTU^ft II 

[This objection cannot stand to reason. In sleep there 
obtains the non-apprehension of Atman which is the root cause 
of all evil. If there were no ajnana in deep sleep, then it would 
follow that the experience * I am Brahman ' must occur 
independent of the hearing of the Vedaniamahavakya^ reflection 
and meditation on it , and the bondage of all creatures would 
stand destroyed, for all creatures enjoy sleep as a matter of 
natural law. When once perfection is attained, there should be 
no waking up from sleep, for that would mean that there is no 
final deliverance. It is not possible to say that one person goes 
to sleep and another person wakes up, for the one who wakes up 
recognises his identity with the subject of sleep in the experience 
' I saw nothing else while asleep'. Therefore the existence of 
ajnana in sleep must be necessarily admitted. 

But, it may be argued — if there were ajnana m sleep, it should 
have been a matter of direct perception like the ignorance of 
desire, hatred and that of things like a pot m the waking state. 
In ordinary parlance, ajnana of the form £ I do not know the 
pot 5 is a case of direct perception. 

To this we reply that there is no perception of ajnana in 
sleep itself because the conditions needed for manifesting 
perceptual experience are absent in sleep. If it is asked — *how?', 
this is the explanation — 

The ego does not manifest itself without generating the 
awareness of external objects. In the same way, in the absence 
of the internal organ, ajnana does not enjoy the status of a 
perceptual object ] 

The necessity for the instruction through the Mahavakya 
is seen in the Prajapatividya wherein this instruction comes in 
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the fourth paryaya, stage, after the instruction pertaining to 
the three states, on Indra's expression of dissatisfaction 
regarding the knowledge of self in the deep sleep state, in the 
terms — 

(Ch. U. 8-11-2) 

[In truth this one does not know himself now as *I am He*, 
nor indeed these beings. It seems as if he has gone into annihi- 
lation I see no good in this ] 

In the fourth paryaya the instruction is — 

^TftfatqsRT H StPWT: I (Gh. U. 8-12-3) 

[Even so this serene one rises out of this body and reaches 
the highest Light and appears in His own form. He is the 
highest Purusa.] 

9.9.7 Jiva Divested of the Triad of States is Uttamapurusha 
Sought After 

He is the Highest as also the Purusa, the Uttamapurusa, 
He alone is the Uttamapurusa, The one m the eye and the 
one in the dream are the manifested ones i.e., the experiencer 
in the waking and the dream states. The experiencer of 
deep sleep, the serene one, when the organs are withdrawn, 
is the unmanifest one. Uttamapurusa, the Turya 9 transcends 
the manifest and the unmanifest ones i.e., the perishable and 
the imperishable, as the Bhasya says — 
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The Gitaslokas (XV-16, 17, 18) referred to are— 

[There are these two beings in the world, the perishable and 
the imperishable. The perishable comprises of all creatures ; 
the imperishable spoken of also as the Kutaslhdy is the seed of 
samsara. The Uttamapurusa^ however, distinct from these two, 
is the Supreme Self, transcending the perishable, and even 
higher than the imperishable.] 

The earlier portion of the Sutrabhasya (1-3-5-19) 
delineates this method of instruction culminating in the 
Mahavakyartha — 
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[The word * rather s is used for repudiating the opponent, 
the idea implied being that even on the strength of the subsequent 
text, the assumption of the individual soul is not possible Why? 
Because even there the jiva is intended to be presented in its real 
nature that has become manifest The Sutra uses the expression 
e He whose nature has become manifest 9 , in respect of jiva whose 
true nature has become manifest, the term jiva being retained 
even after enlightenment in continuation of the earlier conven- 
tional uses in the text. The sense conveyed is this • The Witness 
indicated by the word c eye ' is first pointed out by the Sruti, 
'He that is in the eye' Then in the Brahmana portion presenting 
the reflection m the water in a plate, this very One is freed from 
the conception of the identity with the body. And this very One 
is repeatedly alluded to for the purpose of explanation with the 
utterance — ' I shall explain this very One to you Then after 
presenting the states of dream and deep sleep it is said ' realising 
the Supreme Light, attains its own real nature 9 , where this jiva 
in its true nature, which is the Supreme Brahman, is explained, 
and not in its nature as an individual. The Supreme Light that 
is mentioned in the Upanisad as the thing to be realised is the 
Supreme Brahman That Brahman has such characteristics as 
freedom from sin and so on ; and that is the real nature of jiva 
as shown in Srutis like ' That thou art ' , but not so is the other 
nature conjured up by the upadhis. As long as he does not 
eradicate Avidya expressing itself as the world of duality, like 
the elimination of the illusion of a man superimposed on a stump 
of a tree, and he does not know his Immutable Eternal Witness- 
self as 'lam Brahman so long does persist the jivahood of the 
jiva But when he is roused from the assemblage of body, 
senses, mind and intellect, by the Upanisad which makes him 
understand * You are not the assemblage of body, senses, mind 
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and intellect, nor are you a transmigratory being. What are you 
then 7 That which is Truth — Atman of the nature of Pure 
Consciousness — That thou art % then he realises Atman — the 
Immutable Eternal Witness-self. And then that very jiva rises 
above his identity with the body and the rest, to become Atman 
Itself, the Immutable Eternal Witness-self. This is declared in 
the Upamsad as * Any one who knows That Supreme Brahman 
becomes verily Brahman Itself 5 . And that is the Supremely 
real nature of the jiva by virtue of which he attains his essential 
nature after rising above the body.] 

The necessity for instruction through the Mahavakya, 
even after the enquiry into the experience of the three states — 
avasthatrayavioeka — is thus brought home by the Bhasya. The 
Sruti (the Prajapattvakya) — 

ft<Wd ^H^: I (Gh. U. 8-12-3) 

itself declares thus — having acquired the discriminatory 
knowledge, vivekavijnana , leading to the direct experience of 
the meaning indicated by the term 'thou', tvampada- 
laksjartha, made known by the clause — 3rertfSsRfrTcffgc*Tf*I i.e., 
having detached oneself from the three bodies — the gross, 
the subtle and the causal — and thereafter securing the knowl- 
edge of the identity with Brahman, the meaning indicated 
by the word c That 5 , ^^^tfsrf^sfR, made known by the 
clause ^? ^wftf^f^rS", .pne attains Brahmanhood as made 
known by ^f^^Tflq^r, the last two clauses in the Sruti 
being taken in the reverse order in the manner of the usage 
sifl^nr ^fafcf meaning c He sleeps with his mouth open ' . 
This is pointed out also by the Bhamatt (1-3-5-19) — 

cT^T ^ WT^^RT^f rHI%l^ fast M igm cT^T pHchRsIM^ 
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A similar development is seen in the Brhaddranyakopanisad — 
Janaka-Yajnavalkyasamvada (6-3-4) which is incidentally 
outlined in the Bhasya on the Sutra (1-3-13-42) — 
g§^*ffl ? ?Wfifa, wherein the Supreme Lord is shown to be 
different from the jiva who is subject to sleep and death. The 
Srutis discussed therein are — (l) sjicTJT snc^fir, ^S^T finiHspf! 
STT^5 ^T^^^f^Ts 5^fi (Br.U. 6-3-7) found in the beginning — 
upakrama. (Of all the entities cognised through the idea of 
e I which is the self* 1 This Purusa that is the Vijnanamaya 
in the midst of the organs, the Self-effulgent Light within 

the heart.), (2) S *T1T^ ^TOT %^ t^fTRTO 5ff%l 

(Br U. 6-4-22) (That Vijnanamaya m the midst of the organs 
is this Great Unborn Self) , found in the conclusion— H^ra/H/farc. 
There are also references to Srutis in the middle, that pertain 
to the triad of states, particularly the one referring to deep 

sleep — arfr snwrn^r srcfts^ h mi f^rt^ROTl 

(Br. U. 6-3-21) (So this Purusa who being fully embraced 

by the Prajnatma does not know anything at all either 
external or internal) . 

Says the Sutrabhasya (1-3-13-42) — 
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tltfl R<3 ^ SOTI d £ i ^4 fa^T^T^ I 

[The nature of the transmigratory jiva is not sought to be 
presented. What is meant then ? The intention is to show the 
identity of the jiva with Supreme Brahman after a restatement 
of the former's characteristics, for the succeeding text, e It medi- 
tates, as it were, it moves, as it were 5 etc., is seen to be devoted 
to the refutation of the transmigratory nature of the jiva 

But one who would think that the nature of the transmigrat- 
ing jiva is sought to be taught because of the presentation of the 
waking state etc., may as well pop up in the Western direction 
when sent towards the East, for the presentation of the states of 
waking etc , is meant to imply neither the possession of any state 
nor the transmigratory nature. What is meant then? It is 
freedom from the states and transmigration How is this known ? 
Th is is known because at every turn Janaka requests Yajnavalkya 
' Please instruct me further about liberation 5 and because the 
answer given at every step is * He is untouched by whatever he 
sees in that state for this Purusa is unattached \ Further it is 
stated c This form of his is untouched by merit, untouched by 
demerit, for he is then beyond all the woes of his heart \ 
Accordingly it is to be understood that this text is meant for 
establishing the nature of the Super-mundane Self ] 

The Bhasya shows the rendering as i&Sft RtfRirc: ST^§ 
SScSRf efr qtt 3TTcJ?r <re^C rrsr I (The entity indicated by 

He who is the vijnanamqya among the organs 5 , is verily 
this great Unborn Self, the Supreme Lord) . This is in the 
manner of Mahavakya. 
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Thus the recognition of the experience of the deep sleep 
state in which there is no experience of duality, made known 
by the £ruti, is not enough for though there is the intimation 
that in that state there is none other than oneself, still it also 
is the seed of the dream and the waking states. The seed, 
the causal ajnana, is sublated only by the Mahavakyas such 
as * That thou art \ Says the Naiskarmyasiddhi (4-40) — 

The Kaivalyopanisad — 

'^1^ Wflti HItFTT iSlTO *Jg^ I 

is seen to point to the attainment of Brahman, the Sadaswa- 
svarupa, after recognising that one is the Safest and thereafter 
that one is only of the nature of Pure Consciousness divested 
of even that which is witnessed. 

The Rainaprabha on the Sutrabhasya (1-3-5-19) styles 
the Prajapativakya as — 

which is seen to be m tune with the methods adopted in the 

Prasnopamsad and the Mandukyopantsad. The Anubhutiprakasa 

(5-57 to 63) in respect of the Prajapatividya (Ch. U. 8-12) 
says — 
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Hg^cT^r sfcNHi^ ^?^qcn^ I 

9.9.8 Deep Sleep a Pointer to Maya 

A detailed discussion of the triad of states shows that 
each state must again be considered as threefold as has already 
been mentioned This is indicated by the term in the 

Sruti— ?T W Wife (Br. U. 6-3-19). 
Says the Brhadvartikasara (4-3-243, 244) — 

m 3tto 5 w^t ^: w ?ft I 

Thus as long as one is swayed by Maya as mentioned in the 
hymn by the word JjpflWTr^F^Iti;, one is subject to the triad 
of states, each one of them threefold. All this means, m 
effect, that the deep sleep state is a pointer to the veil, Maya 
i.e , Avidya, from which one is to be liberated. 

9.9.9 " Awakening " ; Destruction of Maya by the Gracious Guru 

The State of one who is liberated is spoken of by the 
Glta (11-69)— 

11-26 
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[What is night to all beings, therein the self-controlled one 
who has shaken off the sleep of Avidya, is awake. Where all 
beings are said to be awake, but are really asleep in the night of 
Avidya, that is the * night * of the Sage who knows the Supreme 
Reality.] 

Declares the Mandukyakarika (1-16) — 

3Rif^rmT get sffa: I 

[When the jiva ' sleeping ' under the influence of the 
beginningless Maya is 'awakened', he then realises in himself 
the Non-duality, the Beginningless, the Sleepless and the 
Dreamless.] 

Maya which is of the nature of sleep, containing 
the seeds of dream (and the waking) , becomes powerless on 
'awakening 5 , prabodha, as mentioned in the first stanza which 
also says that the visvam^ the universe, that is seen in Atman 
as though outside because of Maya, is illusory, like the city 
seen in a mirror. This is on the removal of the delusion due 
to Maya — *CTqro%fers^{5q^Mr%3^W — that is brought 
about by the Guru who is ^ndaksinamurti, of the nature 
of Self-effulgence. All these viz, (l) the creation, srsti, 
that is mentioned in the second stanza, (2) the presentation, 
sthiti, mentioned m the third, (3) the dissolution, laya, 
mentioned in the sixth, (4) the parlance of the jiva 5 in the 
fourth, (5) indicative references to the triad of states, 
particularly the deep sleep state in the sixth, (6) the use of the 
terms TTRltffa, ^tffa, 3rac$sqi?frq; etc., and (7) the emphasis on 
the illusory nature of the aforesaid parlance by the use of the 
word * Maya 5 again and again, are brought in by way of 
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alluding to the concoction that is natural to the seeker, with 
the sole object of removing it by the method of adhyaropa and 
apavada. The repetition of the refrain at every step emphasises 
that the sole endeavour of the hymn is in making the seeker 
transcend all these and in establishing him m his natural 
Brahmanhood. The rendering of every stanza would be along 
the lines shown in the Sutrabhasya (1-3-1 3-42) . For example, 
in this sixth stanza the rendering would be — 

Says the Manasollasa (VI-24, 25) — 

[From the physical body and other upadhis which are all 
inert in themselves, He is clearly distinguished as their Lord. 
This is verily the stupefying power of the Mighty Lord's Maya ' 
Removal of this illusion from the jivas is spoken of as liberation 
Atman is free from the three states, tainted by no evil passion or 
thought ] 

9.9.10 Snnyavada set at Rest Once and for all ; Sriguru, 

Sanmatra, the Atman — Obeisance 

Whatever has been said so far in detail, centres round 
what has been expressed in the stanza six itself. The deep 
sleep state is the state of dissolution in which jlva is verily 
Existence alone, ^FqT^s, but covered by Maya made known 
by the shine of Atman Itself in the manner of an eclipse. 
This state in which the organs are all withdrawn, 
WJlWf^:, is w also clearly the state in which the objects of 
these organs viz , the objective world of the waking and the 

* 
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dream, are also withdrawn. This state of non-apprehension, 
sprf &r, of Atman as It is, by the jlva, is also the state prior to 
the manifestation i.e., srsti of the objective world, of the 
waking or the dream, along with the functioning of the 
senses. This situation as also the word recall to the 

mind what is declared by the Chandogyopanisad (VI) sifr 

3Tr^W?rflcfl^. The pratyabhijna in the waking 
state as made known by the paramarsa VR^&VWPfa shows on 
analysis the condition of the jiva, the role of Avidya, the 
Witness-self etc., in that state, as also the deep sleep state as 
providing an illustration of the 6 state 9 of liberation. Further, 
analysis of the other two states along with this, shows that 
Atman is the Substratum on which the three illusory states 
are superimposed one after another. The Witness-self which 
reveals the delusions such as the Maya-produced elephant, 
horse, chariot etc., and their sublations, in which case may be 
suspected a substratumless delusion and a limitless sublation, 
is itself the Substratum and the Limit. Nor is That too sublated 
for there is nothing to reveal that sublation, everything else 
being non-sentient. Nor is void the substratum for there is 
no persistence of it among the superimposed ; or, if there 
were, it would be cognised at the time of delusion as ' the 
void is this state 5 just as in the example of shell-silver as 
c this is silver \ If it be said that what is cognised as 6 this J 
is itself void, then the dispute is as to the name alone. Nor 
can the void be the limit since that is not cognised in any 
sublation ; or if it be cognised, (Self-effulgent) Conscious- 
ness alone would be called by the name void, as shown by 
the Vivaranaprameyasangraha (l-l) — 
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i m 5fT ^nftroi* ^ ^ftfir altera;, *r fa? ^<t- 

The Manasollasatika on the stanza says — 

[As shown by the recollection of oneself m the manner ' I 
who was all this while verily existence alone and was not 
cognisant of anything at all in particular, am now wide awake 
with my senses fully functioning ' it is evident that Oneself, 
Atman, is neither void nor momentary.] 

Thus is set at rest once and for all the Sunyaoada 
according to which the state of deep sleep is regarded merely 
as void proving thereby that Atman is non-existent. 

The rendering 5^ wftq^oicT: §p: B^mte?^ (That 
Purusa who, on the withdrawal of the organs, getting into the 
state of deep sleep, became verily Existence alone) recalls to 
the mind the Chandogyopamsad (VI) 3^ W{ *r 3flc*u* wherein 
the word Tat refers to the Satpadartka mentioned in the 
beginning in the expression c Sadeva 5 . Again in the manner 
of the Mahavakya cT^Rfe (That thou art) coming there- 
after, m grfRL wftq^TOi: B^RmtS^, 3§r *Bg*^ 
sffcfsrcr^ imparts the same instruction in the manner of 
the Mahavakya 3ST (This Atman is Brahman) . 
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The veiling due to Avidya is as seen from the stand- 
point of the ignorant who is swayed by Avidya Even while 
affirming this the Shine, the Svarupa, by Itself is untouched 
by this veil, as otherwise, there could not have been the 
experience that there has been a veiling as given expression 
to in the paramarsa, as the Advaitamakaranda (16) puts it — 

Thus the veiling is also a super imposition — a concoction. 

The metaphor employed shows that just as the eclipse is 
not from the standpoint of the luminous entity, the veiling 
is not there from the standpoint of the Shine Itself, but from 
that of the complex entity, the Shine plus Avidya, in whom the 
Avidya is apparently inextricably interwoven as it were, 
regarded^ however, even by himself as a single entity, jiva. 
Though the Shine is one's own Svarupa one is unable to 
experience It in Its full glory, due to the predehctions in 
one's disposition to see entities outside as different from 
oneself, and when they are not so seen, to declare that there 
is nothing at all — in other words to meander only m the 
framework of the concocted categories set up in connection 
with the outside entities not involving Atman as He is i e., 
the Shine as transcending; the categories. The situation is 
best described m Sri $r! Acarayapada's words — q^rft ^ *T 
TOfct — this is the fate of all the vadins inclusive of the 
Sunyavadin On securing the direct knowledge of the 
tvampadartha bereft of the upadhis, and thereafter the direct 
realisation — aparoksajnana of the identity of the tvampadartha 
with the Tatpadartha as declared by the Mahavakya by the 
Grace of the Guru — then is removed this aparoksabhrama, the 
illusion of the nature of direct experience. Then one shines 
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by himself as the Supreme in His full glory. All this is 
affirmed by the stanza in the hymn — 

the word ?fJT: in the refrain affirming the said identity of 
oneself with Sridaksinamurti, as has been shown previously, 
in the manner of c I am Brahman 3 — 3?f ^|Rh. 



10 SEVENTH STANZA 

6RIGURU AS DIRECT, IMMEDIATE, 
ETERNAL SELF-EFFULGENCE 

10.1.1 Atman Constant in the Mutually Exclusive Varying States 
In the search for Atman, enquiry so far has shown that 
none of the entities such as the external objects of the world, 
the body, the prana, the sense organs, the mind, the intellect 
and the ego, nor the void can ever be Atman. Atman 
transcends all these which are set up by Avidya, It follows 
that the various states associated with each one of these, can 
never pertain to Atman, though in parlance they are all 
mistakenly regarded as the states of oneself because of super- 
imposition on Atman. Recognition of this situation culminates 
in realising that Atman is distinct from anything whatsoever 
that can be characterised as idam. Though indicated by the 
word aham, Atman, the Consciousness, is distinct from the 
ego i.e., it is indicated by aham totally divested of the idam- 
aspect. -That this is none other than the very Brahman as 
made known by the instruction by the Mahavakya, has 
already been shown. Obstacles which are in the way of 
abiding in this realisation which is immediate and direct, are 
the various types of adhyasa of the idam-aspects in aham. 
That these are removed by persistent enquiry i.e., manana 
and nididhyasana, adhering all the while only to what is 
continuously experienced as constant in all the varying states, 
has already been pointed out. Recalling this, the stanza 
seven of the hymn proceeds to show that thereupon the 
disciple realises his Brahmanhood graciously conferred on him 
by the venerable Acarya, Isvara Himself, manifesting His 
own Svarupa which is Consciousness, Bliss, without a second, 
from within, at the same time pointing to this situation by 
the blessed symbol from without. So says the hymn — 

408 
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10.1.2 Explanation of the Stanza — Experience of Idam-free 

Aham, the Self-Effulgent 

The Manasollasatika gives succinctly the meaning of the 
stanza — 

Pointing to the zdism-free aham as indicating Atman, says 
the Sutasamhita (Su a Gl-5, 39 to 42) — 

W^Rl^t WrHdUK I 
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More elaborately 3 says the Tailvasudha on stanza seven 
of the hymn — 

<^%m\f&m\^ ^mi^^w^s ^ 
•iw^qig ^fe^-rrg ^totf^ ' $\si §^ wm.v$ ws%- 
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What the Tattvasudha says is — In the stanza, by 
distinguishing the inner Atman from the body etc., in the 
manner of separating a stalk of grass from its enveloping 
sheaths, Atman is shown to be of the nature of Existence, 
Consciousness and Bliss, as also the identity of Atman with 
the Supreme Lord Parames'vara. This is realised only by 
the grace of Sruti, Guru and Is'vara. It is shown that 
Atman is constant in all the varying states which are mutually 
exclusive viz., childhood, boyhood, youth, middle age, old 
age, the waking, the dream, the deep sleep, the swoon, 
birth, decreptitude, death, also others within them like seeing, 
hearing etc., as also doership, enjoyership etc. All the 
varying states are of the nature of non-existence and 
insentience, and devoid of Bliss. But Atman is experienced 
as persisting in the form of Existence in the triad of the 
waking, the dream and the deep sleep states in the manner 
* I who saw the dream while sleeping, am now awake as 
also m the states of childhood etc. , in the manner 'I who was 
a boy and then a youth am now of old age ' . Similarly 
Atman is experienced as persisting in the form of Conscious- 
ness, Himself as the Witness of the eye etc., which are 
regarded as the seer etc., but which disappear. Likewise 
Atman is experienced as persisting in the form of Bliss, being 
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Himself always the object of incomparable love, all other 
things being dear because they subserve Him, while wealth, 
progeny, body etc , which are regarded as dear, all 
disappear In the same manner, Atman is experienced as 
the persisting Self, ever by the awareness ' 1 9 and never 
otherwise, while the entities right from the gross body to the 
enjoyer, which are regarded as made known by the term c I 
all disappear. Thus m this manner, That alone which never 
departs from the nature of Existence, Consciousness, and 
from the nature of being dear — because of Its nature of Bliss — 
and from the nature of being Innermost, being as It is the 
object of the I-sensc, is verily Atman, indicated by the 
word c< thou 5J . So says the Tapamyasruti — 'This Atman 
that persists m all the three states of the waking, the dream 
and the deep sleep as also in the Tuny a > experiencing each 
of these to the exclusion of the others, which is of the nature 
of eternal Bliss, always of the nature of Pure Existence, the 
Seer of the eye, the ear, the speech etc. ' . This is what is 
voiced by the stanza of the hymn by the phrase — ST^fe^cT:- 
^3R^r ?rer — ' shining always as c 1 5 in the midst of the body 5 
etc This shme is to be seen as indicative of the Shine as 
Existence and Endearmg as well. This inner Self is verily 
the same as the very Self of ParamcsVara the Supreme Lord, 
well known as of the nature of Existence, Consciousness and 
Bliss, and free from the threefold limitation — in the Srutis — 
' Brahman is Existence, Consciousness and Infinite 5 , 'Brahman 
is Consciousness and Bliss 5 etc ; It is not what is known as 
the doer etc. i.e , the Inner Self is not different from 
Brahman. Obeisance to Him who exhibits to His devotees 
by means of the auspicious symbol, the Cmmudra, that the 
Inner Self is Brahman — which was not realised so far. 
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10.1.3 Pratyagatma Sadatma 

The Svarajyasiddhi (2) shows how Atman that persists in 
all the varying states is characterised as Existence, Conscious- 
ness, Bliss ; and as such It is Brahman Itself — 

(Sva. Si. 2-33) 

[Though the dream-objects are sublated, the j'Tva is not 
seen to be sublated along with them How can He, the observer 
of sublation, the seeing Atman, observe his own sublation? 
There is no pramana to show that there is some other seeing 
agency ; even if it is there, they both being similar in respect of 
their seeing nature, one cannot be an object for the other , He 
undergoes no change Hence this inner Atman that is Boundless 
is of the nature ot Existence ] 

10 1.4 Pratyagatma Chidatma 

(Sva. Si. 2-34) 

[The inner Atman uniformly shines as 1 1 am, I am ' in all 
the different stages such as childhood Just as He sees things in 
the waking state through the senses, so does He cognise, by His 
own power, the objects in a dream. Even in deep sleep when 
the ego is merged, the Consciousness persists and remains as the 
Witness of the happiness etc , therein. Moreover the Sruti 
points out that the Seer's ability to see is not lost Hence this 
Pratyagatma is of the nature of Consciousness.] 
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10.1.5 Pratyagatma Sukhatma 

l^r wrg^ f^mfcf faftcrr ^jrfft firgrerr 

(Sva. Si. 2-35) 

[ tc If a person considers anything other than Atman as dear 
to him, that other thing will make him weep" — So says the 
Brhaduratiyakopamsad Moreover it is said that in deep sleep, 
jlva is merged into the Prajfia (Atman) which is full of the 
experience of Bliss. It is well known in the three worlds that 
one desires what is pleasant and abhors what is otherwise. 
Moreover one always desires that one should continue to ' be ' 
forever. Hence is jlva of the nature of Bliss.] 

10.1.6 Pratyagatma, the same Characteristics as Brahman 

(Sva. Si. 2-32) 

[The characterisation of Brahman as Unitary. Existence, 
Consciousness and Bliss is applicable also in the case of the 
Inmost principle of jiva This is because— jiva is the Seer of 
everything and is not subject to sublation etc., it is the one 
primary subject of affection, affection for any other thing 
subserving only this ; differences in the limiting adjuncts cannot 
bring about differences in Atman, it is said to be a part of 
Brahman, it is the witness of the body and the senses, also it 
is Self-effulgent ] 

10.1.7 Direct Realisation— -Maha\akyavichara 

When m this manner, one ponders with one-pointed 
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attention over the true nature of jlva and Is'vara whose 
characteristics are identical, and understands decisively 
through the instruction of Sruti and the preceptor, by 
reasoning and experience, that they are identical, then the 
Mahavakyas like ' That thou art 5 whose essence is determined 
by looking to their setting etc., will at once be able to 
make one realise Brahman-Atman directly, without any 
obstruction — 

(Sva. Si. 2-36) 

10.2.1 Formalism of Enquiry— Sravana, Ma nana, Nididhyasana — 

Reductio ad Absurdam 

It is clear by now that the method adopted to establish 

the nature of Pratyagatma by enquiry, is the one suggested in 

the hymn by the words s*jTI^r^3&TR, persisting in all the 

states which are by themselves mutually exclusive. The 

formalism underlying this process of enquiry is given succinctly 

in the Siddhantabindu (8) wherein it is pointed out that this is 

the intention of the Sruti ordaining sravana, manana and 

nididhyasana, reasonings of the type of reductio ad absurdum, 

Bqi^T^uj ctfrqfj^q:, as an aid to the direct realisation of 

Atman — 
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The Nyayarainavah on this says — 
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The idea is — by the word sravana in the Sruti is to be 
understood reasonings of the type e If a Mahavakya such as 
£ c That thou art 5 9 is not declaring the identity of Brahman 
and Atman, then the beginning and conclusion etc. , should 
not be conveying the knowledge of the Non-dual Brahman'. 
As concerned with the purport of the Mahavakya, primarily 
this is sravana. This is inclusive of other reasonings which 
are conducive to the establishment of Brahman-Atman 
identity. Manana stands for reasonings which enable the 
securing of certitude, though indirect, of the knowledge 
produced by the Mahavakya, Nididhyasana stands for 
reasonings which enable the securing of certitude m respect 
of the direct knowledge of the same, of the type c If the 
knowledge produced by the Mahavakya like e ' That thou art 5 ' 
be indirect then it should not pertain to Atman that one is 
directly aware of s . These two, manana and mdidhyasana, 
subserve sravana as being helpful in securing the fruit, direct 
knowledge by sravana ; otherwise the knowledge generated 
by the vakya, which is the fruit of sravana, would be unable 
to sublate the ignorance that is the cause of the direct illusory 
experience. 

The Nyayaratnavah explains anvaya as kalpitatadatmya, 

vyatireka as abhava and anvayavyatireka as SF^H^r ssrffft^i: i.e., 

the non-existence of an object based upon the very fact that 

the object exists in a substratum by the relation of false 

identity with the substratum (here Brahman- Atman J . The 

reasoning is fourfold — (l) The non-existence of a pot, a 

piece of cloth and other objects of perception based upon 

their relation of false identity with the perceiving Conscious- 
H-27 
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ness (i.e., jiva) as no other basic relation is possible as has 
already been shown. (2) The non-existence of the shell- 
silver based upon its relation of false identity with the 
Witnessing Consciousness, the witnessed being liable to 
change and the Witness remaining unchanged. (3) The 
non-existence of those subject to creation and destruction 
based on their relation of false identity with that Conscious- 
ness not subject to creation or destruction, which Conscious- 
ness is their limit (4) The non-existence of the one 
affected with misery (i e., immersed in worldlincss) like the 
ego etc., based upon its relation of false identity with that 
which is the Seat of highest Bliss. 

In each case the non-existence follows from the fact of 
false identification. The c presence 5 and £ absence 5 of 
relation between that which persists and that which is 
excluded is the fifth. 

Thus Atman as existence persisting in all those that are 
perceived which are mutually excluded, is other than these as 
having been falsely identified with each of them. Whenever 
there is identification with each of the mutually excluded 
entities, they are all related with the persisting entity like a 
garland, a snake etc , in a rope or individuals m a class. 

The reasonings are to be understood as of the type ' If 
the inert which is known because of identification with the 
Self-effulgent Perceiver is real, there would be the 
contingency of its not being totally different from the Self- 
effulgent one because of inertness etc. 5 . Similarly m the later 
cases : e What is made known as being identified with the 
unchanging Witness, if real, then it would not be changing'. 
Again, c What is made known as being identified by that 
which is not subject to origination and destruction, if real, 
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would not be a transient entity subject to generation and 
destruction \ Again c Whatever is seen as identified with 
that which is the seat of the highest love, if real, would 
not be the cause of misery 5 . Again, c A cloth etc., which 
are seen in identification with Sat, Existence, which is 
persistent, if real, then they would not be different from one 
another 3 . 

10.2.2 Experience of Pure * Afaam ' the Substratum of all Ham 

It is clear from this that all the idam aspect of the 
universe is superimposed on the Substratum viz., Atman 
which is of the nature of Existence, Shine, Supreme Bliss, 
Eternal, Pure, Real, Consciousness, Ever Free, Subtle, All- 
pervasive, persistent in all variables, unchanging and non- 
dual. 

The Advaitamakaranda gives all this in a summary form — 

arouse ftwr *tft ^THfir^f^n I 
ftcH^rsPr sirajreittct ifon^: n i w 

HRu|H4R^4Rc1N^^I< II 9 II 
dfe«hKI«J*teff S^TT HH=Md II 13 || 

[The presentation of the dull insentient universe cannot at 
all be understood without the proximity of the Shine pervading 
it, and that Shine am I. As such I am every where, All-pervasive. 

Without being cognised, an entity cannot be regarded as 
having existence. And the cognition of the insentient cannot be 
without the Shine of the Sentient The relation between them 
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cannot be anything other than superimposition. As such I am 
without a second 

The Witness, present in all, and ever dear am I. I am 
never the * I ' which suffers change, which is finite and is 
partaking of distress. 

The knower of the sixfold transformation, I am never the 
participant m any of these changes. Otherwise the recalling of 
the transformation can never be understood at all ] 

The Vivekacudamani may be recalled in this connection — 

Hrsnu; Hife^w ll 137 11 

3TqT^TiM^rlHM S l ^ %g^f ^ f^tfef fe^T II 135 || 

PMi^i^u^H^^ gssrrf^nsft ^ Majors I 

ercq^T^q^i%cIl??: SMTOSH^SR: II 352 II 

[Different from the prakrti and its modifications, of the 
nature of Pure Consciousness, Absolute, manifesting this entire 
gross and subtle universe, sports the Supreme Self in the waking 
and other states persistently as c I % being the direct Witness of 
the intellect 

Atman is the knower of the modifications of the mind and 
the ahankara and the activities of the body, the sense organs and 
the vital airs Accompanying them all, like fire in an iron ball, 
It neither acts nor undergoes any change in the least. 

The Supreme Atman is eternal, non-dual, unlimited 
Consciousness, ever the same, the Witness of the intellect etc , 
different from the subtle and the gross i e., from Avidya and its 
effects ; It is the meaning indicated by the word ' I ' the inmost 
Self, ever compacted of Bliss ] 
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10.2.3 All Parlance due to Anyonyadhyasa of Abam and Idam ; 

Avidya 

It is thus seen that all parlance in the world is concomi- 
tant on mutual superimposition of Self and non-Self as the 
Adhyasabhas ya points out — 

All error is due to the superimposition of the unreal on 
the real, H?If^ ft^ftf>?T, or it is seeing a thing m a substrate 
where it is not, 37d5Ffl^lfe', TO This is what is 

named Avidya by the discerning, sparre qfo^cTF 3#trfaT 
Whatever one's theory of error, one thing is common to all 
viz , adhyasa consists in perceiving one thing m another, its 
substrate. It is lack of discrimination, fcT^TCTf^ifo:, and false 
knowledge. - 

10.3.1 What is Adhyasa ? 

This adhyasa is patent in the illusions such as that of the 
silver in the shell, of the double Moon and of the not-Self as 

0 — 9 — 

the Self. Sri Sri Bhagavatpada offers the full definition of 
superimposition as follows — 6 the apparent presentation in the 
form of remembrance to consciousness, of something 
previously observed in some other things 3 — **jf^r: TO 

This is sought to be made clear further by the Bhasya 
which takes up the discussion as to what is intended to be 
conveyed by the term adhyasa. 

The Anyathakhyativadins maintain that error is the 
superimposition of the attributes of one thing on another. 
The Akhyativadins hold that error is founded on the non- 
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apprehension of the distinctness of the two things. Others, 
however, say that when there is superimposition of one on 
another, there is a fictitious assumption of an opposite 
attribute in the latter. All these definitions, however, agree 
m so far as they represent superimposition of the apparent 
presentation of the attributes of one thing in another. And 
thus is our experience in the world — ' The shell appears as if 
it were silver', c The Moon though one, appears as having a 
second 3 Says the Adhjasabhasja — 

10.3.2 Arthadhyasa, Jnanadhyasa 

What is pomtcd out by the Vtvaranaprameyasahgraha in 
this connection may be noted — 

fifMft sfl^%5tsqfs??fti%£ sift i asiufer 

cTFf^ ^WT^^S-qTcJFTTS^ W^TS^S^f S«TO fief S?«9up^ I 

[Superimposition is of two kinds, a thing qualified by a 
cognition and a cognition qualified by a thing Of these, the 
definition of the thing superimposed is * Superimposition is that 
thing which is similar to what is remembered and appears as of 
the nature of a different thing \ Of the cognition, however, the 
definition is 'Superimposition is that cognition similar to 
memory which is the presentation of one thing as of the nature 
of another '.] 
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As for the superimposition of cognition, since that is 
inseparable from the superimposition of thmgs, it has not to 
be established separately. So says the Vivaranaprameya- 
sahgraha—% I^^H^ 9 #nHrf^^cT^ 1 

10,3.3 Adhyasa — Varions Theories 

The various theories of error are referred to succinctly m 
the Manasollasa (VII-22 to 26) and the tika thereon — 

[The illusion caused by the mutual superimposition of 

mm 

Atman and non-Atman is just like the mutual superimposition 
in the case of shell-silver — the shell is mistaken for silver that is 
quite a different thing and the * thisness ' of the shell is super- 
imposed on silver. If the silver which presents itself as * here ' 
be really existent, then how, according to your theory, can it be 
reduced to nothing by the sublating knowledge ?] 

[Again what is altogether non-existent can never present 
itself to consciousness any more than a man's horn etc. That is 
to say, the silver which here presents itself to consciousness 
cannot be altogether non-existent ] 

%£t y^RdTh ?nftcr II 

[If illusion be due to similarity between the things 
confounded together, then we should be conscious of similarity 
at that time m the form f this shell is similar to that silver'. 
When the white conch appears as yellow to the jaundiced eye or 
when jaggery tastes bitter to the diseased tongue, there is indeed 
no similarity between the colours or the tastes confounded ] 
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[If it be said that the shell presents itself to consciousness 
at that time as silver itself— as in fact identical with it — then the 
illusory consciousness would have no real basis whatever ; and 
when contradicted by experience, no residual truth %vould be left 
in the consciousness ] 

gfefcTcT $%3R Wff I 

[If silver, existent as an idea in the intellect, appears to be 
external, then when a gunja seed is mistaken for fire, there would 
be the burning of the body.] 

10.3.4 Akhyativada of Prabliakaramimamsa 

The various theories of error referred to may now be 
considered m fair detail The Svarajyasiddhittka (2-24) 
brings in the discussion of these khyativadas while considering 
the example of the mirage-illusion, ^JJT^puj^^^'-^;, given in 
the sloka (2-24) which is bi ought in to establish that all 
creation is but a concoction and the Substratum that is 
Secondless is alone real. The view of the Akhjaiivadins viz., 
that of the Prabhakara school of Mimamsa is first considered — 
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[The example of the e water 3 in the mirage is inappropriate 
as it is not illustrative of the situation, for an error m the sense 
of a single unit of knowledge is not admissible. There are, m 
fact, fwojnanas of the form ' this ' and c water % which are not 
distinguished from each other either by themselves or in respect 
of their objective contents. The perception is of the * this the 
substrate of the illusion, through the senses and pertains to the 
Sun's rays in contact with the desert region, which, however, are 
not cognised specifically as ' rays ' consequent on a defect. The 
jnana of the form 1 water ' is a memory of the water that has 
been previously experienced, this memory being generated from 
the impression called up by the similarity such as the whiteness 
and the placidity of the rays, in which, however, the ' thatness ' 
characteristic of remembrance is obscured by defects Also 
' water 5 is not the content of the jnana pertaining to the rays, as 
this is contrary to experience and e water } is not there in front 
Likewise, neither are the rays the content of the jnana pertain- 
ing to 'water 5 . If a thing is not the content of the jnana 
pertaining to it, then there would be lack of certainty in respect 
of every jnana Neither a thing merely because it is there in 
front, nor the sense that produces a jnana, can be the content of 
that jnana for in that case arises the contingency of both the 
taste and the eye being seen by the eye. On the other hand, the 
content of a jnana is what is revealed by it Also it would not 
be proper to say that the rays are revealed m the jnana pertain- 
ing to 4 water 5 . Moreover if it is accepted to be otherwise, it 
would be violating what is decidedly known viz., that the sense 
organs, by their very nature, produce valid knowledge ] 
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[If it is said that, because of the defects in themselves, the 
sense organs produce erroneous knowledge, it cannot be so, for 
the defects are causes of only obstructions in the way of produc- 
tion of an effect and not the causes of arising of another effect. 
Otherwise there would be the possibility of a banyan sprout 
springing up from a defective kutaja seed.] 

[Again, it cannot be held that if the water is not cognised 
there in front, the effort to secure it, on the part of the one 
desirous of it, as also the subsequent sublation * this is not 
water ' cannot be accounted for, since the effort there is only 
because of the non-apprehension of the distinction between the 
two jnanas, the perceived and the remembered, and the sublation 
pertains only to the usage in parlance of the expression in that 
connection ] 

[In cases of expressions such as ' the conch is yellow s , 
however, the parlance is due to the non-apprehension of the 
distinction between the two jnanas^ both perceptual, as also that 
between the two objects concerned. In this manner all jnanas 
regarded as coming under the categories of doubt and error are 
verily valid because they are jiidnas like the ones accepted as 
valid Hence the analogy of the mirage-water is inappropriate.] 

10.3.5 Refutation of Akhyathada 

This Akhyativada is now refuted — 
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This standpoint is untenable, since the effort of the one 
desirous of water cannot be explained as due only to the non- 
apprehension of the distinction between the two (the water 
and the Sun's rays) . Nor can one explain away the parlance 
c This is water ' which pertains to the same locus and which 
is well accepted as due to the perception of the concerned 
locus along with the attributes. This is because, the mere 
non-apprehension of the distinction being ever of easy avail, 
there arises the contingency of the effort on the part of even 
a disinterested person to secure water ' that is there in front \ 

It may be argued that the effort is due not merely to the 
non-apprehension of the distinction alone but due to the two 
jnanas which, consequent on the non-apprehension of the 
distinction between them, bear similarity to particularised 
valid jndna. Then it must be asked — is it the knowledge of 
the similarity or its mere existence that is responsible for the 
effort and the usage c this is water 5 ? In the first case, what 
is it that is meant by the knowledge of similarity ? Is it 
merely the knowledge of the type 'these two jnanas are 
similar to particularised knowledge % in a general way ? Or, 
is it of the special type like ' the distinction between these 
two jnanas in respect of themselves as also their contents, is 
not apprehended s ? In neither case would activity ensue for 
him who is desirous of a particular thing. It is nowhere 
seen that one desirous of gavaya will proceed to secure them by 
knowing either in a general way or m a particularised manner, 
that gavaya is similar to the cow or that the jnanas with these 
as contents are similar. To say that the difference between 
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these two is not known would be self-stultifying for if the 
difference is not apprehended then, neither can they be 
referred to as e these two 5 nor can it be spoken m such terms 
as c the difference between them is not apprehended 5 . Thus 
remains over only the possibility that the activity to secure it 
ensues merely because of the existence of the two jnanas. 

Also a careful examination shows that activity on the 
part of the sentient cannot arise from the non-apprehension 
of the difference, deemed similar to a particularised knowl- 
edge. How can he proceed to act if he is not desirous of the 
very thing ? It would be stultifying to say that the desire is 
for one thing and the activity is for something else. If what 
is present in front is not known to be water, how can the 
desire for it arise in him ? If it is said that the activity 
arises because he does not know that it is not water, why 
should he not be indifferent as he does not know that it is 
water ? When in this situation of not knowing whether to act 
or not, he would definitely proceed to act only when there 
is the superimposition of water Thus it is only through 
superimposition that the non-apprehension of the difference 
would be the cause of activity. Once water is superimposed, 
recalling that what quenches thirst is only such an entity, and 
inferring the same in respect of what is in front, one desirous 
of water proceeds to secure it. Such would be the order. Hence 
the inference — What is under discussion viz., the jnana of 
water etc , pertains to what is in front, as those desirous of 
water etc., are seen to proceed invariably to secure what is 
m front. That knowledge which invariably prompts one to 
activity to secure what he desires, has for its content that 
object of desire, just as the knowledge of water in a river 
which is acceptable to both the contending parties. Thus 
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when questioned c where is water ?5 one who has the 
experience of it points to the region in front. 

It is also seen that where causes arc obstructed by a 
defect in the production of their normal effects, they acquire 
the capacity to produce other effects. For example, the seeds 
of the cane parched by the forest fire produce plantain shoots, 
the digestive fire of him whose stomach is affected by the dis- 
ease called bhasmaka can digest a large quantity of food Thus 
there is no contradiction in the defective sense organs giving 
rise to erroneous knowledge. The inference of the truth of 
delusions which are deprived of their contents by sublatmg 
perceptions is fallacious like the inference that fire is cold. 

As for what was said about the loss of confidence in all 
means of valid knowledge, though illusory cognitions are 
inconstant m their contents, it is to be pointed out that for 
cognition, there is self-validity through the very fact of 
conveying knowledge and not through its constancy to its 
contents. In accordance with the sublation c this is not 
water 9 , what is accepted is indefinable water which is 
susceptible to sublation and not what is absolutely non- 
existent ; as such the illustration is not inappropriate. 

Detailed discussions in respect of the pomts raised here 
as also others, pertaining to the metaphysical as also the 
psychological aspects, are to be found m treatises like the 
Brahmasiddhi) the htasiddhi etc. It is pointed out, for example, 
that the causehood of the wrong usage cannot be ascribed to 
perception and remembrance either directly or indirectly. 
Not directly because, cognitions, m themselves valid, can 
never cause an illusory usage directly as it would then lead to 
the absurd situation of all valid cognitions leading to illusions 
If indirectly, this possibility of a valid cognition, indirectly 
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leading to illusory activity through the revival of samskaras in 
spite of being valid, will include all valid cognitions and 
make them illusory with the result that there will be no 
certainty anywhere of a valid cognition — 

^wmmm (istastddhtv— p . 417) 

Further the theory of Akhyati breaks down when it is 
applied to dream experience. In dream experience, however, 
the question of the non-apprehension of the difference 
between the perceived and the remembered cannot arise at 
all, since there is no second object which is perceived other 
than what is remembered. So it has to be said that there is 
no erroneous cognition in dream experience, a conclusion 
which is palpably untrue. 

Again the difficulty with the theory of Akhyati is how 
the sublating cognition can arise at all. Sublation is the 
negation of what has been previously affirmed. According 
to them there is but non-apprehension of difference at the 
time of mirage-water cognition . There is no content which 
is apprehended at all, for non-apprehension cannot daim 
anything for its content. And if there is no content 
apprehended at that time, there should be no sublating 
cognition later on. 

Also, just as in the case of right cognition, in delusion 
also, the general and the particular are immediately presented 
as in reciprocal relation i e., even of the delusive cognition 
the content is a c this-what \ And hence the characterisation 
of delusion as a succession of two cognitions mistaken for one, 
is not sound. If delusion consists of two cognitions, the 
activity which it prompts cannot be explained. 
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Nor can the various instances of delusion like the double 
Moon or the yellow conch be explained by the Prabhakara 
theory. There is no question of tracing the second Moon to 
memory since it is well established in memory that there is 
only one Moon. Again, the tracing of the appearance of 
the yellow conch to the cognition of the bilious substance in 
the eye cannot be accepted as there can be no visual 
perception of that which is in the eye, since objects which 
are only outside the eye can be seen. The c role of the 
defects 5 involved m delusive cognitions is not satisfactorily 
delineated. 

Again erroneous knowledge in this doctrine, as already 
pointed out, and as signified by its name Akhyati, is e lack 
of knowledge 5 , but the Prabhakaras who do not accept 
abhava in a negative sense but explain it always in positive 
terms, are not strictly entitled to speak of the e absence 5 of 
knowledge. Even supposing that they may do so, lack of 
knowledge fails to account for error, whether we view it as 
incomplete knowledge or as an entire negation of it. In the 
former case, all human knowledge, being more or less 
fragmentary, will have to be erroneous which is the very 
reverse of what is sought to be maintained here ; in the latter, 
error will have to be confined only to states like deep sleep ! 

10.3.6 Anyathakhyativada of Naiyayika ; also Viparitakhyativada 

of Bhattamimamsa — Refutation 

In such a situation the theory of Anyathakhyati i.e., 
misapprehension, is then taken up for consideration — 

sr^rer ^gttftopr 5^9t qftf^g *rr m-, crate 
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TO^FeTO Hffe 1 (Sva Si. uka 2-24) 

According to the theory of Anyatkakhyati, the well-known 
water or waterness that is elsewhere m the Ganga etc., 
recalled by memory, is what is seen here in the region in 
front or in the rays ; but, as these (water and waterness) 
exist elsewhere i.e., in the Ganga etc , the mirage-water 
illustration m the sloka (Sva. Si 2-24) is again inappropriate. 

This is now refuted — such a viewpoint would not be 
reasonable since there is no sense-contact with the water and 
the waterness and they do not have any connection with the 
c this 5 ; and as such they cannot be experienced directly and 
as connected with the c this ' . Without the pervasion of the 
mental mode generated by the eye etc , the destruction of the 
obscuration of the Consciousness delimited by the object of 
perception, does not ensue ; and as such the direct awareness 
of the object, which is characterised by the identity of the 
object with the unobscured Consciousness, the Substratum of 
the object, does not also ensue. Knowledge that is immediate 
is only that the object of which is presented immediately, 
and not otherwise ; no other criterion that holds in all such 
cases is found 

In the cases of inferences such as * the hill has fire 9 
where the subject viz., the hill, is directly perceived, the 
experience of the form c I see the hill, I infer only the 
fire 5 is accepted as direct in the first part and as indirect 
in the second. Hence even if sense-contact is taken as the 
criterion of immediacy, water etc., which are not in direct 
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contact with the senses, cannot be objects of immediate 
experience- Nor can the immediacy of water beicgaidcd as 
conditioned by defects, as the defect is not a generic attiibute 
but only an upadhi* Only the arising of illusions can be 
traced to defects and not the immediacy in lespect of 
experience. Fuither, in the case of an illusion wherein the 
superimposed is itself a qualified entity such as ^^WPsjcl^ 
(the floor with the horned man on it), in so far as it makes 
known the delimiting factor of the attribute of the super- 
imposed viz , one's experience of the horned man, though 
illusory, it would have to be accepted as prama, valid 
experience, from the viewpoint of the AnyathaUiyaii. And 
the defect responsible for it, if assumed as causing direct 
experience, would be yet another means of valid knowledge 
like the eye etc. This is because these theories maintain that 
the extraordinary cause (whatever it be) with which the mind 
associates itself in giving rise to valid knowledge of an outside 
entity, is the means, pramana, of that valid knowledge. 
Again the votaries of Anyathakhyali cannot manage successfully 
to account for the relation of water etc. , with what is in front . 
This certainly is not that relation of water etc., with the 
locus etc., in which they abide, as it would not present itself in 
experience without the presentation of the concerned locus etc. 
This is because in respect of a relation, its being an object of 
knowledge as a relation without reference to the entities that 
are so related, is nowhere in evidence. Nor is it the relation 
with what is in front, for it is not made known by water etc. 
If it is maintained that even though not made known, it 
appears as though made - - by virtue of the defect, then 
for this superimpositi he relation being made to 

appear as made kno * >r etc., one would have lo 

hunt for another r with the recurrence of tl 
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same difficulty as above as also infinite regress If it is 
accepted that the relation that is not there appears as though 
made known by water, then it would be tantamount to 
entertaining the Akhyativada, since no other theory of error 
which takes into account the presentation of relation can be 
brought in, as the Anyathakhyativadin does not accept the 
relation of the relation as made known by the related in the 
compound knowledge like e This is water 9 Hence it is that 
the author of the Nyayattka has stated that it is the non- 
existent relation itself that appears. Even this is not 
reasonable for just like the relation the attribute and the 
substantive also would have to be non-existents ; and as such 
it would result in Vtjnanavada. Moreover here one who 
experiences a river with unusual arrangement of waves in 
which a host of nearby trees and bushes are reflected, 
experiences a wide river with sparkling clear water and is 
convinced that it was not experienced before; and when 
questioned, he replies in the same way And when he 
approaches it later, he experiences its sublation in the 
manner c this is not water 5 and not as * this water is only in 
the Ganga etc 

Hence those who go by what is revealed by knowledge, 
will have to accept water etc , which defy definition either as 
real or unreal and yet experienced until after sublation. 
Great ones have decided after deep consideration of various 
aspects, that in this manner alone and in no other, become 
explicable the difference m meaning between the two words 
satya and mithya in parlance, happenings such as death, 
loss of consciousness etc., that are seen to ensue from 
suspected poisoning prior to its sublation, securing of the fruit 
as a result of the grace of god in a dream etc. 
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The view that error is not non-apprehension, Akhyati, 
between two objects and the cognitions thereof, but 
misapprehension of one object as another, termed Anyatha- 
khyati, is held by the Naiyayikas There is substantial 
agreement between this and the view termed Vtparitakhyati 
held by the Bhattanumamsakas though there are differences in 
matters of detail. They hold the view that error is the 
perceptual cognition of an object as other than what it is, 
anyatha, or contrary to what it is, vipartta, and erroneous 
cognition points to an object outside it, also that the objects 
of erroneous cognition is immediate What is existent alone 
can be cognised and not what is non-existent. In error there 
is a wrong synthesis of two objects both of which are existent. 
Taking the example of shell-silver, both the 'subject' ('this') 
and the c predicate ' (silver) of the erroneous cognition 
'This is silver 5 are existent, sat. What is false — asat — is the 
relation of identity, cTT^f^, (or *ra*T as it is sometimes called) 
between them ('this' and the silver). The sublatmg cogni- 
tion through which the error is discovered only shows that 
there is no silver m front ; it does not deny the existence of 
silver elsewhere. 

Neither Anyaihakhyati nor Viparitakhyati is tenable as an 

explanation of error. The theory of ^n^smq^rrafe extranormal 

sense-relation, far from explaining satisfactorily as to how an 

object that is elsewhere is seen as immediate, leads to the 

conclusion that since an object that is far away can be seen 

through extranormal sense-relation, everyone would become 

omniscient— f| ^ ^k^^i {Sucaritamisrakanka on 

the Slokavartika 5-2-114). 

Also the sublating cognition £ This is not silver ' only 
falsifies the claim that the silver is in front and is not in the 
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least concerned with elsewhere and elsewhen (as already 
shown) . Also cognition by its very nature is object-oriented 
and object-dependent. If a cognition is said to be anyatha or 
viparita on the ground that it reveals the object differently, 
it is tantamount to baying that the cognition misrepresents the 
object If this is accepted one can never be certain about 
the nature of the object cognised nor can anyone have confi- 
dence in one's cognition. 

Again the sublatmg cognition * This is not silver ' only 
purports to deny the presence of silver m front. It is not 
concerned with the relation of identity between the subject 
and the predicate It does not say that there is no relation ; 
nor does it say that it is false, asat. 

The c this' persists even during the sublatmg cognition 
which only confirms that the ' this 5 is in front as it was seen 
earlier The correction is not m respect of the c this 9 but 
only with regard to silver which is now denied. In so far as 
silver does not continue to exist where it was seen at the 
time of erroneous cognition, it cannot be said to be real in 
the same sense in which the 'this' is said to be real. In 
other words the 'subject 3 and the 'predicate 5 of the erroneous 
cognition do not have the same ontological status as postu- 
lated by these V a dins. 

10.3.7 Atmakhyativada of the Yogachara— Refutation 

Since the Anyathakhyativada does not meet the situation, 
it is suggested that recourse may be had to the Atmakhyati- 
vada — 
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^Pmi^Sct, ^n^fwR^i 3Tf ^ftfcf ft crt ^rra; i WcT- 
ck ^iwdiwfe i feffa: i ^ ^ftfct ft g^fct- 



According to the Atmakhyaiivada, the outside object such 
as the mirage-water is merely the transformation of the 
vijnana which, by its very nature, is immediate and self- 
revealmg. That is to say, the general principle is that the 
existence of an object is determined in accordance with the 
knowledge pertaining to it, there being an exception only 
when there is a sublating knowledge. The sublating knowl- 
edge c This is not water ' ' -> ^understood reasonably as 
sublating only the e i , } ^nce does not have water 

as its object, for if wat sstantive, is regarded as 

sublated, it has to be « at both the substantive 

and the attribute viz , would be sublated. T 
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is better therefore to postulate that only the c thisncss 5 is 
sublated. Thus the water that is sublated outside is perforce 
to be accepted as situated internally in the vijnana ; and as 
such the outside superimposition is a form oijnana alone. In 
this manner the defects pointed out m the previous vadas 
do not arise here. 

Even this is untenable. It is affirmed that an object 
regarded as seen outside is only a form of vijnana. Now, is 
it based on the experience pertaining to it or to its sublation ? 
Not on the first, for the experience points to water outside 
offering incidence to c thisness 5 , and does not point to the 
vijnana inside, for then it would have to be of the form ' I 
am water \ If it is said that the illusory vijnana presents its 
own form, the water, as if outside and not as c I am water ', 
it cannot be, for in that case by the experience ' this is 
water it is not established that water is a form of vijnana. 
Nor on the second viz , the experience pertaining to its 
sublation The experience ( this is not water 9 distinguishes 
the substance in front from water, and does not show that 
water is a form of vijnana, in which case it should have been 
of the form 6 1 am water 5 . If it is said that from the denial 
of existence of water m front, follows that water is of the 
form of vijnana that is inside, it is pointed out that verily the 
denial of nearness would amount to remoteness This 
rejection of nearness would naturally exclude the very limit 
of nearness viz , oneself, the vijnana Nor is there any other 
pramana which reveals that the water is of the form of vijnana 
Agam if it is said that the relation of the c thisness 5 that 
appears in the silver that is of the form of vijnana is outside, 
that would tantamount to Anyathakhyati. If it is said that 
the relation is inside alone, then there arises the contingency 
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of what is denoted by c this 5 also being inside and this 
amounts to the rejection of the accepted existence of outside 
entities Thus the Aimakhyaiivada cannot be sustained. It 
may be added that the Aimakhyaiivada stands automatically 
refuted by the refutation of the Vijninavadin s view that 
objects are none other than the cognitions themselves. 

10.3.8 Asatkhyativada of the Sunyavadin — Refutation 

In this situation the Sunyaoadin among the Buddhists 
puts forward his point of view, the Asatkhyativada^ as the way 
out — 

According to the Asatkhyaiivadin^ though the external 
objects of experience are non-existent, the cognitions, through 
the capacity inherent m them as cognitions, by themselves 
give rise to the appearance of the non-existent. And this 
unique capacity of cognitions to make the non- existent appear 
as an existent is Avidya. This is now refuted. 



10.3 



442 



Here it is questioned as to what this capacity of cognition 
which makes the non-existent appear, relates itself to. If to 
the non-existent, is this non-existent produced or only made 
known by this capacity of cognition? It cannot be the 
produced since that is unintelligible in the case of the non- 
existent. Nor is it what is made known since no other 
cognition is known other than that which makes manifest. 
There is no second cognition in evidence to certify such a 
revelation on the part of the first cognition ; if it is there, 
then what is thus revealed being non-existent, and requiring 
its relation to the new cognition to be explained, infinite 
regress would result. Nor can it be said that it is both viz , 
that it is the very essence of cognition to produce as well as 
manifest the non-existent, for there can be no relation 
between an existent and a non-existent It cannot be said 
that the relation of cognition which is existent, to that which 
is non-existent is that the former is determined as being tinder 
the control of what is non-existent, for, the non-existent 
cannot bring about any speciality in the cognition which, 
therefore, cannot be under the control of the non-existent. 
If it does bring about any speciality, then its non-existence 
is contradicted since according to the Asatkhjaiivadin, practical 
efficiency is the criterion of existence. If it is said that it is 
the very nature of cognition not to appear apart from the 
non-existent and that nothing whatever is brought about by 
the non-existent, then it would be ridiculous since without 
any cause the cognition would have to be partial to what 
does not exist. Nor can it be said that cognition causes 
something to abide in the non-existent as its support, for what 
is non-existent cannot be the support of anything. Hence 
absolute non-existent cannot be an object of experience. 
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10.3.9 Sadasatkhyativada — Refutation — Aninachaniyakhyativada 

of Vedanta 

Thus the Akhyativada, Satkhyaiivadas viz — Anyathakhyati- 
vada and Atmakhyahvada, as also the Asatkkyaltvada, all stand 
refuted, whereby it is clear that what appears in an erroneous 
cognition cannot be considered to be an existent, nor can it 
be a non-existent. In this situation the viewpoint is put 
forward, in the manner of the Bhattamimamsakas, that its 
essence is twofold, existence-cum-non-existence — 

%^ I erf! ^nTmic^t h<\^\ sr Heft I 3T*tfw 
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Icq- %r if Heft, ^TTtfcft, •Tift SftHdt ?^H3sr?ft%l f^SiRqqfar 

According to the Bhattamimamsakas, the essence of all entities 
is twofold, existence-cum-non-existence, existence in their 
own form and non-existence in respect of things other than 
themselves Thus is said — 

c The essence of things is grasped by some at some time 
or other, either as existence in relation to those things them- 
selves or as non-existence in relation to others. There is no 
contradiction here, since it is accepted that the so-called non- 
existence as pertaining to an existent, is nothing but the non- 
existence in it of the essence of an entity other than itself 5 . 
Hence it is said — 

{ Non-existence is existence in another form, and not 
anything else, since no such thing as non-existence other 
than this can be established 5 . 

Thus here also the cognition of the mirage-water has as 
its object an entity whose essence is existence-cum-non- 
existence ; and as such not an illusory entity ; and thus the 
mirage-water illustration given in the sloka (Sva Si. 2-24) is 
untenable. 

This objector is now asked — Does the cognition of 
water in the rays pertain to reality? If so, then being 
valid it would not be an illusion, nor would it be sublated 
If it is asked in return — it could have been so if the rays which 
are not of the essence of water were apprehended as they are, 
but when apprehended, however, as of the essence of water, 
how can it be non-delusive or unsublatable ? Lo then (it is 
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replied) — of the rays whose essence is non-waterness, the 
essence as waterness is not existence, since non-existence can 
never be identical with its counter-positive. Nor is it non- 
existence since the non-existence as pertaining to one thing is 
asserted by you only as the essence of another thing In this 
context of the illustration of the mirage-water, are relevant 
two things — the water of the Ganga etc., and the rays. It 
cannot be the first alternative of the mirage-water being of 
the essence of the water in the Ganga, since the cognition 
then would have to be of the form 'water in the Ganga 9 . Or 
if the water is not recollected as c m the Ga^ga 5 , it should 
have been merely of the form c water ' . If its essence were 
non-existent as water, it should be different from water. Nor 
can it be the second alternative of the mirage-water being of 
the essence of the rays — for then the apprehension would 
have to be in the form c rays ' ; and in this case of being of 
the essence of the rays that are existent (and not of the 
essence of water that is non-existent) , it would be verily an 
existent alone, and its non-existence aspect would no longer 
be m evidence. Thus your assertion that it is of the essence 
of existence-cum-non-existence would be self-contradictory. 
But if it is asserted that there is no contradiction since the 
rays too are non-existent as the essence of another thing, then 
let the water too be non-existent as the essence of that other 
thing alone, and not as the essence of the rays But the fact 
of the situation is that the non-existence aspect of even the 
rays (as the essence of something else pertinent in this context) 
is not established. Thus there would be self-contradiction as 
before leading to infinite regress. 

Nor is it an * non-existence in which case it 
would not be expe jalL 
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Thus also it becomes established that this mirage-river is 
neither existent nor non-existent and not even existent-cum- 
non-existent, and as such it is verily indeterminable; or 
otherwise termed e illusory % merely an appearance super- 
imposed on the substratum that is real. Hence it is that the 
illustration is quite valid. 

10.3.10 Sri Sri Acharyapada's Definition of Adhyasa — free from 

all the Defects of the other Thirty Schools 

What has been outlined so far pertains to the five 
theories of error usually spoken of: Atmakkyati, Akhyati and 
Anyathakhyati are brought under Satkhyaii The Asatkhyati of 
the Madhyamikas forms a class by itself. As distinguished from 
these four theories there is the Anirvacanlyokhyati — 

As has been shown, the Advaita theory of Anirvacamya- 
khyali alone stands, all others being refuted. The theories of 
the Bhattas, the Visistadvaitins, and the Dvaitavedanttns are 
not reckoned separately as they are only variations of the 
other theories. 

The Vartika by S>ri Narayanasarasvati on the Sutra- 
bhasya — Sjfcft^r: m& — shows that this definition of 

superimposition wards off the difficulties that arise in the 
other theories as also m the possible variations thereof — 

^STOFP-WMHi | 3tfm q^TR ftpTcJT cT^?: \ ^= 
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raft: ql^fe? f^^firc^r cTcHfrui^^TnTi ^tef 

frsrgSFnfa draper i ^qf g ^m^sqit^sq^^^^c^^ 
f|cW?r 5 q^fe. q^^q#^(^^TR ^tPwct^^iwot 
^wifa verier i 

The definition of adhyasa given previously as fluted 
ft^ftf^T mixing up of the real and the unreal — is commented 
upon by the Bhasya itself, rendering it more explicit in the 
words ?*jfci^ <TT^ $fe?r^*rff: ' the apparent presentation m 
the form of remembrance to consciousness, of something 
previously observed in some other thing \ It is thus — TO- 
in some other thing eg, in the shell etc , i£feg3l=of the 
previously observed thing e g., silver etc., 3T sprre: - 3}TJqra: 
i e., the apparent presentation which is nothing but false 
appearance. Thus the phrase t the apparent presentation of 
something previously observed 5 is used to convey the idea 
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that what is now presented, silver etc., is of the same kind as 
that which had been observed previously. This 'apparent 
presentation ' is qualified by e in the form of remembrance 5 . 
The word c remembrance 5 is employed here secondarily to 
convey a mode of Avidya like the one having for its content 
the anirvacamya silver etc., in view of its similarity in so 
far as it is generated by the residual impression. Thus 
smrtirupah means that which is c revealed 9 by this avidya- 
vrtli. If it were characterised only as avabhasafi it might mean 
that mere void without any substratum appears in the form 
of silver etc., which would result in overpervasion into 
Sunyavada. To avoid this the word paratra is employed 

meaning c m some other thing 5 which is an existent as 
differentiated from what is mi thy a ; and an illusion without a 
substratum is nowhere in evidence. And since the experience 
of the illusory ' object 3 as an existent and immediate cannot 
be accounted for otherwise, an existent must be accepted as 
the substratum. To avoid the possibility of interpreting 
paratravabhasah meaning £ appearance m some other thing ' 
as superimposition of externality on the consciousness that is 
verily internal, the word purvadrsta is used. The Vzjnana- 
vadin asserts that there is no such thing like externality and 
denies the existence of external objects ; and as such they do 
not fall under the category of purvadrsta. Also the word 
purva is not useless, for without it the overpervasion into the 
Vijnanavada is not avoided. The Vijnanavadin accepts that 
vijfiana, the knowledge that is experienced as self-effulgent, 
falsely appears as external objects and this vijna?ia was not 
previously experienced. Hence the use of the word pujva is 
justified. When the jnana of silver comes up in the series of 
vijnana individuals, he too accepts in the form of residual 

impression, another jnana with its content as the silver seen 
11-29 
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previously ; yet he accepts the appearance, as outside, of 
only the present jnana, and not of the jnana of silver seen 
previously ; hence there is no overpervasion The import is 
that this system is rejected, as it is contrary to experience. 

The phrase paratra purvadrstavabhasali which applies to 
the case of arthadhyasa i.e., the object-supenmposition, would 
not be pervasive enough to include the case of the 
corresponding jnatiadhyasa i e., knowledge-superimposition. 
To avoid this, the word smrtirupah i& brought in. Just the 
word smrtirupah would again result in overpervasion into the 
Sunyavada to avoid which the word paratra is brought in. 
Paratra smrtirupah would result in overpervasion into what 
reveals this avidyavrtti viz., the Safest, which though 
transcending the vftti, is nevertheless indicated by it. 

It is therefore that the phrase purvadrstavabhasah is 
used Mention only of the phrase smrtirupah paratra purva- 
dnstah would result in overpervasion into Anyathakhyati and 
Akhyati since the Anyathakhjativadins accept that the content 
of illusory knowledge is what was previously seen elsewhere, 
and the Akhyativadins who regard it as memory, also accept 
this in respect of parlance pertaining to the so-called illusory 
experience. To avoid this, the word avabhasah is used. The 
untenability of both these vadas has since been mentioned. 

Just the phrase smrtirupafi paratravabhasah would result in 
overpervasion into the svalaksana (i e., just that particular 
entity which is momentary) of the Sautrantikas as also into 
samanya, the 'universal' etc., spoken of as vtkalpa; hence 
purvadrstah is added on which avoids this overpervasion. They 
do not accept that the samanya etc., known previously is 
illusory as the knowledge pertaining to them is not sublated. 
Subsequently, however, in the Avirodhadhyaya of the Brahma- 
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sutra (2-2) and the Bhasya thereon, these theories are being 
refuted. Why talk more I The definition of adhyasa contains 
the five words smriirupah, paratra, purua, drsta and avabhasah. 
The definitions given by the various other schools are seen 
to be among the thirty definitions that can be formulated 
employing the above five words in different ways — each word 
by itself thus giving five definitions ; pairing two words at a 
time giving ten ; combining three words at a time giving ten 
and finally, combining four words at a time giving five. 
Each one of these is vitiated by one or the other of the 
defects of underpervasion, overpervasion and total inapplica- 
bility. As such rejecting all these, Sri Sn Acaryapada gives 
His definition other than these thirty by using all the five 
words, which definition is free from all these defects and is in 
accordance with Sruti, and the Smrtis based on it. 

10.3.11 Examples of Adhyasa 

The discussion so far m respect of illusions has been 
illustrated mainly with reference to what are usually spoken 
of as perceptual illusions such as the mirage-water and shell- 
silver. Besides these two, there is a host of other illusions, 
for example, the rope-snake, a pillar mistaken for a man, 
the blue of the sky, f^Rfc: i.e 3 mistaking of direction, iF^- 
JfiTC: i e., appearance like a city seen in the sky, fcftfi^: i.e., 
bitterness in the jaggery, %^ft^ : i.e., appearance like a 
cluster of hair seen in the sky, fj&zRi i.e., double Moon, 
Jjfflf^: i.e., reflection in a mirror etc., and refraction such as 
a stick seen as bent in water, qfa: s^: i.e., yellowness of a 
conch, ^fd^ifrfi^T i.e , redness in a crystal, st^TcT^: i.e., a 
circle of fire due to the whirling of a firebrand, backward 
motion of the trees etc., as seen from a moving boat, the 
illusion that the tenth person in a group of ten is missing as 

* 
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a result of not counting oneself, the small size of the Sun 
and the Moon, rainbow, colour-illusion and distant objects 
perceived as close by. Some other illusions are dreams, 
hallucinations, ^rffffitersiTr^rc: i.e., the perception of the 
semblance of the beloved who is far away. In addition there 
are illusions in respect of ideas, opinions, beliefs, convictions, 
faiths etc., which are by far the most massive and stubborn 
'facts 5 that constitute the mainspring of all action. 

10.3.12 Delineation of Adhyasa — Classification ; Defects and 

Other Factors Involved 

These are, for purposes of discussion, classified variously 
as q^eTOT and 3?q^teTSFI l e , mediate and immediate illusions, 
gfarlwsr*? and f^rrfwsfff i e 'j illusions conditioned by 
upadhi and those not conditioned by any upadhi etc. So also 
are the factors as also the defects believed to be causes of 
these illusions, put variously — qi&QWf i-e., the knowledge 
of similarity, desire, grief, hunger, aversion, drowsiness, 
worry, imbalance of the bodily humours, fate, defect in the 
sensory organs, dim light etc. By incorporating these into 
their theories, the illusions are sought to be ' explained 5 by 
each school, accommodating them suitably into its meta- 
physical set-up. Here, as elsewhere, opposing formulations, 
as conditioned by their theories of the world, by the various 
schools, are seen. Every other school tries to accommodate 
the explanation of illusion and its sublation in its own way, 
which is far from satisfactory, as has been seen. 

The Vedatita, however, points out that this is because of 
not taking cognisance of a significant factor m the situation. 
The sublating cognition means the cancellation of the illusion 
i.e , the seeming experience, and for this to happen, it 
should have arisen in the same locus as that of the sublating 
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cognition. Also if the prior experience were in the form 
'this is shell', then the erroneous cognition of the form 
6 this is silver ' would never have arisen. This shows that a 
concealment of the shell is necessary for the erroneous 
cognition as c silver ' to arise. In other words, this conceal- 
ment of the shell and the consequent projection of 'silver 5 , 
zxmXPl and f%^P7, are to be traced to something ; that is the 
ignorance pertaining to the shell — Ijffe^feTsfeff. Avidya 
which is only another word for ajnana implies, likejnana, 
some person to whom it belongs, asraya, and some object to 
which it refers, vzsqya. In the present case the person that 
mistakes the shell for silver is its asraya and the shell, its 
object, vi say a. It is this Avidya that is described as the 
source of error. As the cause of both concealment and 
projection, this Avidya should be deemed to be not mere 
absence of knowledge, but as something c positive ' — ^NVf\4I 
This Avidya as also what it gives rise to viz. , concealment 
and projection, is removed only by valid knowledge c this is 
shell ' — sjfe . An insight into the nature of this illusion 
is gained by taking one's stand on the concerned experiences 
First of all one has the c experience ' — c this is silver '. All 
activity seen then, stems from this knowledge which is 
believed to be valid till the sublating experience arises. The 
sublatmg experience has the form e this is not silver ' which 
is regarded indubitably as valid knowledge whereby the error 
involved in having regarded the earlier experience as valid, 
becomes recognised. Obviously, the earlier c experience ' 
pertains to the silver which has been superimposed, sn^lfrcf, 
on the shell which is the substratum i.e., the adhisthana. 
Also the relation, SRrft, between the superimposed and the 
substratrum, which is also a superimposition, must necessarily 
get sublated along with the silver ; so does the knowledge 
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6 this is silver ' get sublated Thus, in an illusion, these 
factors viz., a substratum, its concealment, the superimposed, 

its relation with the substratum, the erroneous cognition and 
the sublating cognition are the ones which are universally 
accepted by all vadins, though in respect of what each of 
these is specifically, there are differences of opinion due to 
their adherence to their cherished theories. That is why the 
Adhyasabhasya already quoted, after mentioning the other 
schools says — *r#*nfq c^^Mv^n^cTT n e^ftretfff. It is also 
pointed out that this accords with the common experience in 
the world, by citing examples fjfospr f| **icW<^*rrci^ and 
U flffifff sfteffa^ . The examples cited show that, in an 
illusion, it is the substratum that is c experienced 5 to be 
otherwise ; it is the shell itself that is c seen 3 as silver. Obvi- 
ously, if there were no experience at all of the substratum 
(the shell) in any form, there would have been no illusion 
like c this is silver 5 , nor would there be this illusion if the 
valid knowledge in the form * this is shell 5 were there. This 
latter would be produced by the sense contact with the shell. 
Evidently, therefore, for an illusion to arise, the substratum 
must be known m a general way as e.g., 'this 9 , while its 
particular features e.g., the shellness etc , are concealed i.e., 
there must be the sifSigf^grnMsiR as e.g., idam c this % not 
the f^f^R 35 e *§f j tbe shell. The zVctfz-aspect, which 
is not concealed is termed the support, SfTSfTC (adkara) , and 
the shell which is not revealed is called the substratum, srftgffi 
(adkisthana). The ( thisness ' is experienced to persist during 
illusion as also after sublation, which experience must there- 
fore be traced to the usual channels of valid knowledge like 
the sense organs, the antalikaranavrtti and the pramatr. 
However, the Avidya pertaining to the shell — grrfraETfifrrs- 
f%?K — is not removed in its entirety, as the shellness etc., are 
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not revealed. Going by the shell-silver illustration, one may 
entertain the idea that in all cases of illusion, the substratum 
is revealed by sense perception, '?r^f f| tptS3%cT 
R^l^i{tq*sjfiT 5 , as pointed out in the Adhyasabhas ya. That 
this need not always be the case is also emphasized in the 
same Bhasya by citing the example of the illusion of the 
blueness etc. , of the sky, where the sky, the substratum, is 
not revealed by sense perception ; all that is necessary is that 
* the substratum must be well known — 

The Substratum which apparently is to be regarded as offer- 
ing incidence to the superimposition is not in the least 
affected by the merits or the defects of the superimposed, as 
the Adhyasabhas ya says — 

ti^ct I The superimposed, 37T%ftrcT, may now be considered. In 
the example under consideration, what is superimposed viz , 
silver, is made c known ' in the experience ' this is silver s . 
If this silver were non-existent, it would not be cognised, 
3R}%5T $rcft*to j thus it cannot be non-existent. This c experi- 
ence 9 is believed to be valid until after the sublating cogni- 
tion, e this is not silver 3 . If this silver were an existent, it 
would not be sublated, gtrsr 3P%T; thus it cannot be an 
existent. Thus it is neither an existent, w^, nor a non- 
existent, SRjft, nor can it be said to be existent-cum-non- 
existent, 8^^. It is different from any of these categories of 
existence and non-existence, ^f^Efftssroi j it is therefore styled 
amrvacamya or durmrupa. What is experienced in it is that 
the silver is 'se^' ; and this fact of knowing an object as 
y • there is not explained, but is rather 
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explained away in other theories of illusion. It has been 
shown that the Satkhyaiivadins like the Bhattas, the Naiyayikas, 
the Prabhakaras and the Togacaras, and the Asatkhyativadins 
like the Madhyamika Buddhists refute each other by their mutu- 
ally contradictory arguments as pointed out by the Istasiddhi 

(p-47) — ^KWifei;, srrera uR^-4Mw PrcifSfecitef^r 

And between themselves they establish the mdefinability, 
amrvacamyatua, of the illusory silver. If the silver, as it 
appears is real, then it would not be an illusion and there 
would be no sublation ; if unreal, there is no question of its 
appearing even m illusion nor of its sublation Says the 

Istasiddhi (9) — T ^"Tpc^T^t ^RTT ^fHr! ^qrfcW^ I 
Error thus points to a thing which is precisely like what it 
appears, but is yet not characterisable as either e is 5 or * is 
not 9 ; and belongs to a category different from the categories 
of existence and non-existence So then, this appearance of 
existence and subsequent lapse into non-existence on subla- 
tion, must be accepted as a fourth mode — as different from 
existence, non-existence and existence-cum-non-existence — as 
otherwise there cannot be any acceptance of illusion and its 
sublation. Indefinability is not the incapacity for explana- 
tion. It emphasises the uniqueness of the illusory. While 
the other theorists try to fit in the phenomenon of illusion 
into their own categories and formal set-up, and analyse it 
on the basis of experience to explain away illusion and thus 
fail, the amrvacamyavada recognises the challenging element 
m the illusory situation not to be reduced to its experiential 
components viz., the existent silver or the non-existent silver. 
One is forced to conclude that the objects of error are of a 
type which is ontologically different from that of the common 
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objects. The distinction between illusion and ordinary 
knowledge is not accordingly due to the absence and presense 
respectively of an object outside corresponding to its content, 
but to the difference in the character of the object that is 
pointed to in either. The pramana for such a conclusion is 
arthapatii) presumption i.e., when one is face to face with a 
situation which contradicts a well-established view, one does 
not, all at once, revise that view, but endeavours to harmo- 
nise the new situation with it by means of a suitable hypo- 
thesis. The illusory situation cannot be otherwise intelligible 
if it is not assumed that it is indefinable, as the Nyaya- 
makaranda (p 116) says — 

i 

The objects of illusion, being experienced only by the 
person subject to it, are private or personal to him \ never- 
theless, they are not mental. Also, unlike the objects of 
ordinary experience, they come to exist as one apprehends 
them and cease to be when his apprehension of them ceases — 

*CT^!jfcr*rrflirefcigit That is why they come to be called 
pralibhasika, apparent, in contrast to the objects of parlance 
which are termed vyavaharika, empirical. When a person is 
seeing silver where there is only shell, he is certainly 
convinced that the silver is there very much real, 3T^3" i.e., 
as real as any other object of parlance. But when the 
c silver 5 is sublated by the knowledge c this is not silver he 
discovers not only that he was in error, but also that the 
e silver 5 neither was nor is nor will be there at any time, 
^Tfltenf^T ^ *[fTOfcT i.e., the empirically real silver was never 
there, <F&U Any attempt to understand the nature of the 
apparent silver by enquiry will end up only in its lndefmabi- 
hty, 3rM^3taaT. Thus looked at from the three different 
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standpoints — of reality of parlance, of enquiry and of the one 
under the spell of illusion — it is seen that the statement in the 
Pancadast (VI-1 30 ; a'sgrfMMtaT % %?l<ft ft^Jf is exempli- 
fied in an illusion. 

As has been seen, erroneous knowledge implies a ground, 
adharay which is not contradicted afterwards. It is on this 
ground that an anirvacamya object is superimposed The 
relation between the ground and the superimposed object, or 
the * subject 5 and the ' predicate ' , in an erroneous judge- 
ment, also is durnirupa, obtaining as it is between the relata 
whose ontological status are different. 

On the principle that the nature of knowledge is like 
unto the nature of its object, it is impossible that the 
knowledge can be real when its object is not so, for the 
relation between the two is organic and there can be no such 
relation between things that are not real in the same sense. 
So, erroneous knowledge is as much an illusory appearance 
as its object In fact, it is not knowledge at all but only a 
semblance of it — jnanabhasa* 

10.3.13 Process of Appearance of the Illusory 

The Vedantin explains the process of the appearance of 
the illusory silver in this manner — First, there is sense- 
contact with what is in front viz , the shell But, since the 
sense organ, the eye, which cognises it is affected by disease 
such as kaca, the antalikaranavrtlt generated thereby has for 
its content ' thisness 5 and the form of glitter, but not the 
specific nature of the shell. Then there is the manifestation 
of Consciousness m the 'thisness 3 and m the vrtli that cognises 
it. That being the case, as explained earlier, because of the 
outgoing of the vrtli, the Consciousness defined by the 'this 5 - 
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aspect, the Consciousness defined by the vrtti and the 
cogniser-defined Consciousness become non-different. The 
Avidya present in that Consciousness is agitated because of 
the defect. Then owing to this defect-prompted agitation, 
the Avidya present in the Consciousness defined by the c this 5 - 
element is transformed in the form of silver as a result of 
association with the residual impression of silver which is 
called up by the sight of similarity in respect of glitter. 
Even as this Avidya present in the Consciousness defined by 
the £ this 5 -element is transformed in the form of silver, the 
Avidya present in the Consciousness defined by this antah- 
haranavrtti is transformed as an avzdyavrtti, being associated 
with the residual impression of the previous cognition of 
silver. And that which manifests both of them viz., the 
transformation into silver and the transformation into the 
avidyavrtti, is their common substrate viz., the Witness- 
consciousness. Thus there is the presentation of silver. 
Says the Veddntapanbhasa — 



10.3 



460 



10.3.14 Avidya Constitutive of Adhyasa; Other Factors 

Incidental 

Also the illusory silver is said to be a transformation in 
relation to Avidya and a transfiguration m relation to 
Consciousness And this silver exists m the substrate viz., 
Avidya, which is the 'this'-aspect-defincd Consciousness, for in 
the Vedantic system the rule being that every effect is located 
m the substrate, Avidya, which is its material cause. This 
content-defined Consciousness being non-different from the 
Consciousness which has the particular antahharana as upadhi, 
silver though superimposed on the content-defined Consci- 
ousness is yet said to be superimposed on the Witness and 
cognised by the Pure Witness. And this superimposed silver, 
like pleasure etc. , is not cognised by any other person and 
not knowable through any of the pramanas which invariably 
have reference to the world that is the same for all. 

The common belief is that the efficient cause like 
defective eyes or faintness of light is adequate to explain 
illusion. But there is need to seek a material cause also for 
the emergence of objects having their own specific being. 
This cause is Avidya, which in its concealing aspect, conceals 
the true nature of the object misapprehended and in its 
diversifying aspect, gives rise to the illusory object like 
4 silver \ Defects like imperfect eye-sight, dim light, bilious- 
ness etc , and other factors like similarity, the operation of 
the mental traces etc., are not common to all illusions In 
the case of illusions like the blue of the sky, no such factor 
can be brought in. The other factors are all incidental, 
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while Avidya is constitutive of the error. The material cause 
of error, the aprama, which consists m the reciprocal super- 
imposition of two things of unequal reality whether m respect 
of their existences (svarupa), relations (samsarga) or cognitions 
(jndna)y is Avidya which is of the nature of an existent, 
beginningless and indeterminable. 

10.3.15 Adhyasa — Factors to be Contended with — Acceptance of 

Inexplicability Universal 

Putting the situation succinctly, says the Istasiddhi (1-9) — 

Thus from the Vedantic standpoint it is seen that error is by 
its very nature inexplicable It is not explicable m terms of 
the real because it has no real relation with it It is perhaps 
explicable in terms of the illusory ; even in the case of 
illusions occasioned by the presence of an external upadhi 
called sopadhikabhrama as, for example, a colourless crystal 
appearing red in the proximity of a red flower, the relation, 
of the red colour which is elsewhere, to the crystal, is mithya. 
Here though the red colour contributed by the flower is real, 
its relation of tadatmya with the crystal is mithya \ also though 
the red colour may be elsewhere, the red coloured crystal 
seen by the person then and there is not anywhere else The 
tadatmya relation between the red colour and the crystal is 
also amrvacamya ; and as such it is wrong to say that the 
Vedanta resorts to Anyathakhyati in the explanation of 
sopadhikabhrama. 

But then this would not be going beyond the illusory or 
explaining the illusory as such. While others attempt the 
impossible in defining the content of error either as real or 



^ 10.3 



462 



unreal, the Vedanta exposes the futility of the task and speaks 
m terms of the Anirvacanlyakhyati which means that error points 
to a thing which is precisely like what it appears, but is yet 
not characterisable as either c is 5 or 'is not 5 . All the vadins 
who appear to be opposed to one another have, however, to 
contend with these factors — a substratum of the illusion, a 
knowledge of the substratum in a general way and the 
concealment of its particular aspects, the superimposition of 
the illusory appearing then and there, the unreality of the 
relation between the real adhisthana and the object of illusion 
which is not real, the sublation of the illusion by right 
knowledge and also that the e knowledge ' of the illusory 
object is only a semblance of knowledge i.e , not valid 
knowledge. In describing the situation as arnrvacamya, the 
Vedantin is seen to take stand only on these. This is remi- 
niscent of on Sri Gaudapadacarya's words — 

*KFK f^RT fi^r ^ fk$®fo I (Gau. Ka. 3-17} 
Each of the other vadins attempts to fit m these factors into 
his set-up which is basically unsound, as has already been 
seen Says the Vartika on the Adhyasabhasya — 

This is why the commentaries like the Ratnaprabha and the 
Bhamati on the Sutrabhasya show that the Bhasya intends to 
point out that it would follow that m all systems, this 
indeterminable appearance of the attributes of one thing m 
another has necessarily to find a place ; hence this indeter- 
minabihty is an accepted doctrine in all systems For 
example, srf^jffaerr B#c^fe^FcT | as the Bhamati puts it. 

Illusion being an unaccountable experience, it cannot 
be defined as existent or non-existent. If it could be defined 
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as the one or the other, then it would no longer be an illu- 
sion, and no knowledge could remove it — a conclusion 
which is opposed to experience. Says the Manasollasa 
(VI 1-27)— 

It is thus obvious that illusion cannot be accounted for 
in terms of the ingredients which go to make up what is 
usually accepted as a valid experience, one has to contend 
with it. All this is implied m the statements of the 
Adhyasabhasya^mm PwfcT vrftg grf^ , cPTlfir . . . SfafiT- 

^tS3" Qjfa^T^ITC! I I n this connection may be recalled the 
Naiskarmyasiddhi (3-66) and the tika thereon — 

Hfci *r faro ht cmt ^R^i^<h. II 

TOT cm: ^fa^cWjchKl ?T 3tcT cfSf^nf: II 

[It has been asserted that the search for the cause of this is 
of no avail since the matter cannot bear investigation. How ? 
Illusion'is baseless and is opposed to all logic It cannot endure 
enquiry even as darkness cannot endure the Sun 

Unlike the objects of empirical experience, this illusion has 
no definite cause, hence it is that it is bereft of an appropriate 
base It is opposed to all ~* ons ; that is, it is opposed to the 
well-accepted cano <o existence, abidance and cog- 

nition m respect mgs well known in the worl 
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That is why, being unable to withstand the onslaught of enquiry, 
it disappears just as darkness is unable to bear the light that 
dispels it ] 

10 3.16 Confusion between Two Orders of Reality— Explanation, 

Deduction etc., Futile — Prakriya only to Dispel Illusion 
— Application to World-Illusion 

Seeking an c explanation 5 of the illusion m terms of 
entities that are c real 3 , and trying to £ deduce ' as an item 
characterised by empirical reality, if possible, as a result, 
would be a futile attempt In so far as it tries to do so, any 
vada is bound to fail 'Explanation 5 involving causal relations 
or logical relations of the ground and the consequent, or in 
terms of laws of occurrence of things all of which involve the 
notion of a ' must 5 , a compelling necessity, is of no avail in 
resolving the c mystery ' involved in respect of the how, the 
why and the wherefore of an illusion. The two terms 
involved — the real and the not real — are such that no ques- 
tion of necessity or mystery can be brought in, in respect of 
either of them What is, is ; and what is not, is not ; that 
is all The Vedantic analysis of the illusion clearly recognises 
this, as is seen by its retaining Avidya which is inexplicable, 
anirvacamya, as the basic £ entity 3 involved m the entire 
situation. The sublating cognition, a valid experience, how- 
ever, liberates one from the entire situation by showing that 
it is imaginary and that there has been no problem at all. 
This is the only way out. The apparent construct provided 
by Vedanta is a concoction to secure this end. It points 
to the entity, the adhisthana, which, though apparently 
involved, is in reality not at all involved Also the relation 
between them is a superimposed one, being not at all real in 
the whole game It also points to the Saksi, the Witness- 
consciousness, which c knows 5 both the illusion and the 
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sublation and thus remains unchanged. The concept of 
ignorance implies its necessary sublation by a subsequent 
right knowledge along with which the illusion collapses. 
Error, as has been seen, is thus illegitimate transference 5 or 
adkyasa as the opening sentence of the Sutrabhasya puts it. 
Also wherever there is adhyasa, there is a confusion between 
two orders of reality, which presupposes ignorance. The 
Vedanta analyses without any prepossessions in respect of the 
ultimate reality of the world — while granting parlance reality 
to it, thus keeping its doors open to take a leaf from the 
analysis of the illusion, thus helping one to undertake the 
search, for the unchanging substratum of the world- 

illusion — i.e., for the adhisthana which is ever free from 
its apparent thraldom. 

In this connection may be recalled the Sutrabhas ya 
(1-4-1-6)— 

[As long as ignorance does not vanish, so long there can be 
no escape from the range of dharma etc., and no cessation of the 
jlvahood of the jiva When this ignorance is removed, the jiva 
is revealed to be none other than the Pure Consciousness by the 
text, * That thou art \ The 1 Thing ' Itself is not affected in any 
way by the existence, continuance or elimination of ignorance 
For instance, when a piece of rope, not clearly visible because of 
dim light, is mistaken to be a snake, one may run away from it, 
11-^0 
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trembling with fear. And someone else may tell him ' Do not 
be afraid; this is not a snake, but merely apiece of rope'. 
Then on hearing this, the former gives up the fear of the snake 
as well as the trembling and running away. But neither during 
the continuance of the idea of the snake, nor after its sublation, 
is the thing itself affected in any way. So also is this to be 
understood.] 

Again, the Sutrabhasya (2-1-6-14) says — 

[Therefore just as the akaias within pots, jars etc , are non- 
different from the cosmic akaia, or as the mirage-water etc , is 
non-different from the sandy desert etc , since by their very 
nature they appear and subsequently disappear and as such their 
nature cannot be defined, even so it is to be understood that this 
diverse phenomenal world of the experiencer, the experienced 
and so on, has no existence apart from Brahman ] 

Also, 

(Su Bha. 2-1-6-14) 

[The One ultimate cause alone is ascertained to be Real in, 
'All this has That as its essence, That is Reality*. This also 
follows from the teaching that the embodied Self is in essence 
Brahman, in the passage * That is Self, That thou art O 
gvetaketui'. This identity of the embodied Self, that is 
taught, is a self-established truth and it has not to be accom- 
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plished through some extraneous effort. From this it follows that 
like the knowledge of the rope etc , sublatmg the illusory- 
knowledge of the superimposed snake etc., the realisation of the 
identity of the jiva with Brahman, as declared in this Sruti, 
results in the removal of the idea of the embodiedness of Self 
that is a concoction of the beginnmgless ignorance.] 

10.3.17 Involvement of Atraan Apparent — The ' Substratum ' 

Untainted 

Says the Tattvasuddhi — 
cTfl WTt4^ ^f^Sfq" RlrmTHcT: SflfejW OTT^kmfe ^ cTcT^ 

[In the experience ' This is silver to what does the ' this- 
ness' pertain — to the silver, or to the shell 7 If to the silver, 
since it is sublated (and along with it, the 'thisness * pertaining 
to silver), there would be no possibility of arising of the 

* 
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experience ' this is shell ', but this is in contradiction to what is 
observed If the * thisness ' pertains to the shell, then there 
would be no experience of the ' thisness ' (since there is no 
experience of the shell during illusion) Thus neither of these is 
acceptable since they are contradictory to the sublating experi- 
ence generated by pramana and the illusory experience respec- 
tively. Also nothing other than the substratum subject to 
supenmposition is experienced during illusion Thus if it is 
maintained that — though, in reality, the 'thisness' pertains to the 
shell itself, in view of the apposition (similar case-ending) seen 
in 'this is silver' — there is the appearance of the ' thisness ' as 
pertaining to silver then there would be no contradiction either 
with the sublating experience generated by pramana or the 
illusory experience 

So also, in the case of the world illusion though the Wit- 
ness-self is in reality Brahman Itself, It appears to be a trans- 
migratory jiva , and thus there is no contradiction either with 
pramana or with the experience in parlance. But the special fea- 
ture is this — the shellness, being distinct from the 'this'-aspect, 
does not manifest itself during illusion , but it is manifested as 
identical with 'thisness' by pramana which sublates the silverness 
associated with the 'thisness' Brahmanhood, however, being 
the Witness-self Itself, becomes unmanifest, as it were, in 
empirical parlance because of Avidya When this Avidya is 
destroyed by the knowledge generated by the Mahavakya, ' That 
thou art ', on the dispelling of samsara, the very same Witness- 
self is said to have attained Brahmanhood There is no question 
of the Witness-self being made known by a pramana as It is 
always direct and immediate because of Its Self-effulgence. 
Thus though the Witness-self which is the Substratum of the 
illusory distinctions like the knower, the known, the knowledge 
and the means viz , the pramana thereof, is apparently involved 
in them, It is, m reality, Brahman Itself] 

10.3,18 The Way Out Shown by the Hymn 

Thus from the Vedanlic standpoint, the whole universe is 
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looked upon merely as a superimposition, an illusory 
appearance of the One Atman. The One Atman appears to 
be many just as one Moon appears to be many in many 
waters. That Atman which is never a cause of fear appears 
to cause fear like the rope appearing to be a snake. Atman, 
the cause, appears to be the effect like gold appearing to be 
a bracelet. By illusion this universe which in reality is non- 
existent, is imagined to exist in the One Self-existent Atman 
like the apparent silver in the shell In the All-pervading 
Changeless Sentient Atman, the finite universe is concocted 
just like a city of Taksas conjured up m the infinite akasa. 
In the lummous Atman, the insentient universe is seen just as 
the mirage is seen in the rays of the Sun. Just as a pillar is 
mistaken for a thief, the Immutable Atman is mistaken for 
the universe abounding in activity. So says the Manasollasa 
(VII-28, 29, 30)— 

Other examples to illustrate such superimpositions are also 
given — like doership in the Immutable Atman due to upadhis, 
as redness of a crystal in the vicinity of a red flower, 
relatedness in the unrelated Atman as the akasa in a pot, 
manifoldness m the secondless Atman just as one experiences 
as becoming oneself many in a dream, creatorship in the 
Immutable Atman like that of a conjurer. 

Such examples not only illustrate the various aspects 
of the superimposition but also help in dispelling them. 
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Evidently such is the method adopted by the hymn as is seen 
by the examples cited therein — W^RJRllSZT, ^ 
*JFTre% eclipse etc 

10.4.1 Pratyabhijna — Recognition of Identity by Dispelling 

Illusion of Difference — Akhandartha 

In the hymn, ggferroraft' sqrf^rergsr&TRflf fe: 
points to the means viz , Sf^rfs^rr, recognition, for getting the 
knowledge of the true nature of Atman, the Consciousness, 
Adhisthana of the world illusion. The term pratyabhijna is 
employed m the hymn itself m stanza six, wherein is 
established the abiding reality of Atman, the Pure Existence — 
Sanmatra The pratyabhijna relating to the two states of deep 
sleep and waking is of the form qNNcfl c ffH , c I was asleep till 
now 5 . This is seen to involve two aspects, the memory of 
the previous sleep and the experience of the present waking 
state. The usual example illustrating pratyabhijna is the 
judgement of the form c This is that Devadatta 3 , gfs4 ^^Ti. 
Here, the perception of Devadatta, the past one as also the 
present one, is spoken of as abhijnapratyaksa. Memory, smrti, 
pertains to the knowledge of an object of past experience 
which is no longer present. The pratyabhijna has m it both 
the ingredients, memory and perception ; the recognition is 
of a present object. The experience of the past recalled to 
memory may be of years ago or even of a former birth, as 
evidenced by the newborn animal which proceeds, of itself, 
to suck the mother's milk. Says the Manasollasa (VII-6) — 

^T^^T^qpfFT WFft JR^f I! 
The significance of the recognitive judgement lies in the 
identity of the individual, the vyakti, in spite of the 
differences in time. As mentioned, the persistence of Atman 
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in the \arious states is sought to be established in sta: 
seven of the hymn by means of pratyabhijna. Here, 
Mdnasollasa (VII- 1 to 19) takes up a discussion as to wha 
meant by pratyabhijna and what is accomplished by it and si 
pratyabhijna is not enumerated among pramanas i.e., al< 
with pratyaksa etc., how can it be a pramana. The Manasolt 
proceeds to show that the hymn enlightens on these points 

m cf^TT: 5Tfl|U|cgG|[& Jpg^ Smfaqcf 1 1 (VII-2) 

Hrsqft^p^r j^rfvrsfRg^ ll (vn-3) 

**?rft<ST3?T ^Fc&sffa I 

^ ft^rr ^ ^r^TFf flr^Mcr: n (vn-7) 

What is sought to be conveyed here is this — pratyabh 
consists in recognising a thing in the form ' this is the sz 
as that', €tS3H, which, having once before presented itsel 
Consciousness, again becomes an object of Consciousness 
present. This arises from a perception, associated with 
impression of the past experience of the object, 
significance of the judgement lies in the identity of 
individual, vyaktt, the substantive, which is continuo 
present in spite of the differences in time, place, form e 
which are but upadhis y i.e., accidental circumstances. 
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Says the Manasollasatiha (VII-3) — 

What this pratyabhijnd really accomplishes is verily the 
dispelling of the illusion of difference which is due to the 
association of the two different upadhis. Says the Tattvasuddhi 

ffi&fo$MH$\$tiifa I (31) 

The differential denotations due to limiting adjuncts 
indicate one content only ; that is the impartite sense, 
akhandartha ; impartite as the mahahasa contained in the pot ; 
so says the author of the Kalpatarn. 

10.4.2 The Determinant of Perceptibility — Pratyabhijna as 

Pratyaksbapramana 

The determinant of perceptibility is not scnse-generated- 
ness, but only the non-difference of pramanacaitaiiya from 
visqyacaitanya 3 satisfying the conditions of perception viz., 
that the content should be present and competent to be 
perceived Thus the knowledge generated by the sentence 
* This is that Devadatta ' has for its object something 
connected with an organ, and as the mental mode that goes 
outside is assumed, the Caiianya limited by Devadatta is not 
different from That limited by the mental mode (m the form 
of the object), and hence the knowledge generated by the 
sentence c This is that Devadatta is a perception. If it is 
objected that in the verbal cognition 'This is that Devadatta 5 , 
there is an element of memory, it can be replied that such 
an element of memory is present m all perceptions. Says the 
Vedantapanbhasa (l) — 
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Pratyabhijna is thus a pramana \ and it may be brought 
under pratyaksa * s only its process is somewhat different from 
other kinds of pratyaksa. While in other kinds of pratjaksa 
the contact of the sense organ with the object is alone 
sufficient, in pratyabhijna , memory operates as an additional 
factor. v Illusion, for example, is indeed classed under 
pratyaksa though it is produced not merely by the contact 
with sense organs 'but also by defects and the latent 
impressions. Thus pratyabhijna is verily pratyaksapramana. 
Says the Manasollasatika (VII-7) — 

The Tdttuasuddhi (p 161) raises the same question and 
answers it — 
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[Nov. the praljabfrijiia is not a pramana as it cannot be 
accommodated v, ithin the fold of the pramdnas like perception etc. 
It is thus— It cannot be included in praiyaksa, as unlike pratyaksa 
it arises from previous tendencies and is also conceincd with 
indirect knowledge of an entity like memory etc. It is not 
included m antmana as it does not arise from the knowledge of 
pervasion, zyfiph Hence like the knowledge of shell-silver etc, 
prill) abhijtia is not valid knowledge. The answer to this objection 
is — no. It is possible to include it m pralyaha Thus pratyabhtjiia 
i*>pral)5Ua, direct knowledge, as arising from sense-contact and 
?s revealing its object directly In reply to the objection stated 
already that it is not to be brought under direct knowledge, it 
must be said that the pralyabhtjna leans towards pralyaksa since 
the substantive and the adjective involved therein arc both 
directly present, only the reference in the adjective pertaining 
to the past is not then present, as in the case of Brahmanas * 
village etc ] 

The pratyabhijna which is to be included under prat) aha 
has been used as a pramana in daily routine eg , while meet- 
ing the same person again and again, while using the same 
article again and again, while repeating the same process 
again and again, as is well known. Many other examples 
wherein decisions have been arrived at on the basis of pratya- 
bhijnn as a premdna^ such as identity of uttered sounds like 
ga, niR:, the object of meditation, am^^ir , medita- 
tions themselves, viqyas etc., are to be found m the Sutra- 
bhasya, 

10.4.3 In the Ultimate, Satpadartha Alone Revealed by 

PratjnWiijna Pertaining to an Object 

The jratyabhljnh as pertaining to an external object 
mav be exemplified by a moving body. Though associated 
with changing states (position and motion at an instant 
connituting a state), the body is recognised to be identically 
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the same. Here the recognition pertains only to the individual 
i.e., the body as such divested of the incidental association 
of time, position and motion, which are thus only super- 
imposed on the body. 

Similar considerations hold even in the case of a body 
regarded as a single entity for some empirical purposes 
though it has a structure, and subject to internal motions. 
Says the Sutrabkasya (2-1-6-18) — 

[A thing does not become different just because of the 
appearance of some peculiarity m it. Devadatta, even though 
seen m different postures when his hands and feet are folded or 
stretched does not differ in his personality since the recognition 
of identity persists as * It is he himself'.] 

This c body 3 may very well be a part of the universe 
or the entire universe itself. It is also pointed out that, m 
the final analysis, in either case, what is revealed by pratya- 
bhijnd is the primary basic entity, Sa t, Brahman Itself. 
Continues the Sutrabkasya (2-1-6-18) — 

[Similarly, it is the Primary Cause (Brahman) Itself that, 
like an actor appearing in various costumes, appears in the 
form of this and that, up to the very last effect, thereby lending 
Itself to all empirical parlance ] 

So says the Manas ollasatika on stanza two of the hymn — 
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[Thus all those that are spoken of as products arc various 
dispositions — appearing and disappearing because of the ancil- 
lary means of the parts of what abides in all of them Thus in 
all the various particularities persisting through all of them and 
fit to be referred to as this, that etc , the material cause of all of 
them is the Sal only i c., Brahman and none other.] 

This Saipadartha alone is real as the one that docs not at 
all deviate from the ' form 5 in which it has once been 
ascertained ; whatever deviates from the 4 form ' in which it 
has once been ascertained is unreal. So says the Bhasja 
commenting on the word Satyam in the Sruti — 

Wt SIFTO^ m {Tat U. 2-1) 

All else other than Sat 9 the Brahman, is unreal. 
Commenting on the Gtta (11-16) — 

[There is no 'being* of the unreal , there is no non-* being ' 
of the Real. The truth of both these is seen by the seers of the 
abiding Reality, the Brahman-Atman.] 

the Bhasya says — 

sqf^Rfir cTcj; , *tfl w cr^fefa ^fe^Ft gfe- 

<e^: 5 , ^fRcr' tfilfesft- 
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[The knowledge pertaining to each and every entity is two- 
fold, of the real and of the unreal. That pertaining to the real 
never changes and that pertaining to the unreal changes. In 
such experiences as 'the pot is', e the cloth is c the elephant is ' 
etc., the c is-ness' or the existence, Sat aspect, remains invariable, 
whereas that of the pot etc., varies This has been shown 
precisely. (Every effect such as a pot is unreal because it is not 
perceived as distinct from its cause and also because it is not 
perceived either before its production or after its destruction.) 
Not so the knowledge of existence. Thus the object of the 
knowledge pertaining to a pot etc., is unreal, being variable; 
but not so the object of the knowledge of Sat, being invariable.] 

Further, as has been pointed out, like the pot etc., its 
cause such as clay is likewise unreal as it is not perceived 
apart from its causes — 

If it is argued — that if the Substratum such as the pot be un- 
real, the two-fold knowledge arising with reference to one 
and the same Substratum is inexplicable — the answer is — no. 
We find the two-fold knowledge arising with reference* to one 
and the same Substratum even though one of the two objects 
corresponding to the two-fold knowledge is unreal, as for 
instance in the case of the mirage where the knowledge takes 
the form c This is water 5 — 
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It is needless to point out that this pratyabhijna that is spoken 
of in respect of the Sat which wards off all illusory and 
empirical entities is to be distinguished from illusory pratya- 
bhijna pertaining to such as tfq cffa^ncST (this is the same 
flame), as also pratyabhijna pertaining to empirical matters 
such as parinaminitya like the earth, the gunas of the Sahkhyas 
etc., (Su. Bha. 1-1-4-4). In the ultimate, invariably it is Sat 
alone that remains over. As the Bhasya on the Kathopanisad 
(2-3-12) pomts out, the effect traced back m the ascending 
series of subtlety leads only to the conviction of something 
as existent. The intellect even in the ultimate analysis of ail 
the objects of perception is still pregnant with the awareness 
of the existence of something ; and the intellect is our 
pramana in the comprehending of the real nature of existence 
and non-existence — 

Also if the universe had no ultimate existing cause, then 
the effect, being inseparably connected with the cause, would 
be apprehended as non-existing. But this is not so ; it is 
perceived as existing only, just as a pot etc., made by earth 
etc., is perceived in association with earth etc. Therefore the 
cause of the world, Atman, must be known as existing — 

T^\\ cWMJkft ^Tr^rRcfT^tq^^^: | (Ka. U. 2-3-12) 

Pratyabhijna is employed in deciding that the Supreme 
Brahman, the Akasa, is to be regarded as that in which are 
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combined the denials of the conception in respect of lu that 
are found in \ arious Upanisads, 

The Blmya on the Sutra (3-3-20-33) — KSKftftln^vu . , , 

says - wm ft sfcc ^msm^t mms?mK \ 

[All the Upanisads as exemplified, convey the idea of 
Brahman in the same way viz., by denying all attributes in 
respect of It, and it is recognised that It is the veiy same 
Brahman about which instruction is ofleicd in all of them*] 

10.5.1 All Changing States and Subsidiary States Pertain to 
Brahman the One Unchanging Satpadartha 

Again in refuting the Buddhistic ideas of total annihila- 
tion without leaving any trace of each indhidual in a send, 
praiyablnjna is made use of to point out that the individuals 
can have no such destruction as to leave no trace of recogni- 
tion oi to become non-existent for under all citcumstances the 
common Substratum is seen, through a process of recognition, 
to persist uninterruptedly. Where such recognitions aic not 
obvious, the persistence of a common Substratum can be 
inferred from the fact of its perception elsewhere. So says 
the Bhasya (2-2-4-22)— 

This is evidently suggested by the phrase in the stanza — 

Taken by itself this phrase would refer to all the .states of 

Sot, Brahman ; and taken ^*cd to each of the states and 

subsidiary states within » would refer to Biamr 

that persists throughout mg phenomena. ' 
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10.5.2 Revelation of Chit by Pratyabhijna 

When it is said that a pramana reveals an entity, it only 
operates to remove the ignorance veiling Brahman, the 
Substratum, on which the name and the form of the entity 
are superposed Any pramana has only this purpose to serve. 
The ' object ' of ignorance that is the unknown i e. , the 
veiled, is only that for which veiling is meaningful ; that is 
Sphurana (effulgence) that is Brahman. On the removal of 
the veil, what manifests is this Brahman on which name and 
form are superposed This is pointed out by the Sambandha- 
vartika (1002) — 

The Manasollasa (VII-20) also says — 

While all the pramanas operate to remove the veiling 
pertaining to the existence-aspect of Brahman, the Substratum 
of an object, perception which is inclusive of pratyabhijna 
operates to remove the veiling of the shine-aspect as well. 
The first and foremost characteristic of perception is its 
immediacy and directness This immediacy is verily the 
immediacy of Reality, the Consciousness, which is direct. 
Says the Vedantapanbhasa (1) — 

The sole Reality which is Infinite Consciousness is conceived 
of as threefold, the pramatrcaitanya, the pramanacaitanya 
and the msayacattanya. Only the upadhis which are accidental 
differ, but not the underlying Reality. This unobstrusive and 
pervasive identity escapes us. Space in which finite bodies 
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are located and move is quite unnoticed, the bodies engross- 
ing all our interest and attention. Pure Existence in which 
entities appear is neglected as it serves no practical interest of 
ours — avyavakarya. This underlying universal Consciousness 
is the Great Normal, ever the same and not admitting of any 
novelty. It is the Infinite Normal Background on which all 
abnormalities appear for a time, only to disappear forever. 
It is no surprise, therefore, that It is unable to stimulate the 
curiosity of the ordinary man who is attracted only by the 
out-of-the-way and the abnormal. There is no knowledge, 
however insignificant, in which Reality or Unity is not 
incipient. The function of any vrtti consists in manifesting 
the ever-present non-difference between the pramatrcaitanya 
and the visayacaitanya. Every time an object is cognised, 
this non-difference, apparently sundered, is made manifest, 
vindicated as it were. Says the Vedantaparibhasa (1) — 

But the non-difference thus brought about by the vrtti is by 
its nature limited. When an object is known, it is the 
Consciousness, as determined by the object, that is known. 
The experience of Consciousness as Infinite is not experienc- 
ing a large number of perceptions of empirical objects, nor a 
collection of them. The infinitude thus achieved is 
spurious, it is a sort of endlessness, a mere repetition, not 
a true whole. Only that knowledge in which the empirical 
upaahis do not appear constitutes the experience of the 
Infinite, Akhanda^ which alone sublates the world-illusion. 
Thus every object is Brahman, the Consciousness, on which 
are superposed a name r orm which constitute, so to 

say, a 'state 5 of Brahm 

II-31 
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The immediacy of Brahman, the Consciousness Itself, is 
direct whereas the immediacy of upadhis pertaining to each 
of Its States' like a cloth etc , is because of its superposition 
on 'Brahman' — qjr^m^^cT^Tf^^RqKl&W I %R*??^<^I 
(The Prakasikatiha on the V cdantapanbhasa-Y) . These 'states' 
are classified as those pertaining to external objects, to the 
mental modes revealing them and the knower i c , the 
visayacaitanya, the pramanacaitanya, and the pramatrcattanya. 

10.5 3 Pratyabhijna as Pointer to the Subject— Always Valid 

The pratyabhijna as pertaining to an external object, 
which reveals the entity as such eg., the individual, 
Devadatta, or the pot, bereft of the changing attributes, has 
been seen to culminate m unveiling the Existence and the 
Shine of the persistent Substratum, Brahman. Likewise the 
pi atyabhijna is also a pointer to the knower i.e., the subject 
m whom this pratyabhijna knowledge arises. In fact, the 
ultimate import of any pratyabhijna whatever, lies, as the 
Vedanta points out, m the identity of the subject ; the predi- 
cates are free accidental attributes, upalaksana. Here it may 
be noted that it is quite possible that one may be mistaken 
about the identity of Devadatta ; he may not be the 
same individual, appearances may be misleading. But the 
identity of the person who makes the judgement about 
Devadatta's identity is necessarily implied in his being in a 
position to make any such judgement, false or true. Says the 
Bhasya on the Sutra — 373^23 1 (2-2-4-25) — 
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[It rz~y be conceded, ho\vtvtr, that in the case of e\ten\xU 
entity, there may "be the possibility of doubt of the form *\t wav 
fee either that verv thing- or onesiuular to that\ suxoe in the ea^e 
of an. external entity there is scope for delusion, Ihit in the esw of 
the eosniser himself there can ne\ er be such a doubt as 1 1 ni iv 
be either that very person or one similar to hhn\ for there omu\s 
a definite recognition of identity, as in *I who saw yesterday* n\\\ 
remembering today \] 

More generally, the analysis of eveiy expeiience pcrtn mini* 
to an object, idam % is always seen to reveal some aspect or the 
experiencer, aham. 

10.5.4 Memory — Pratyabhijna Relating to the AbUltoft Alumi 

Thus the piafjablrijiia pertaining even to an external 
object establishes the abiding nature of the experteneer. Thin 
being so, pratyabhtjna relating to aham^ the experiencer him- 
self, can very well be expected to tlnow more Hf»;ht about 
the nature of aham. The consciousness of something m having 
been experienced in the past, itself coiwt it ut e» n pvitnhhijM 
relating to aham. Being present both at the time of the pMit 
experience and subsequently at the time of (he experiruee of 
the remembrance, the individual recollecln the \\\\\\y t which 
has persisted in himself in the form of a Minuhflra % t\n pointed 
out by the Manasollasa (VJJ-ft) — 

In order to clarify the fiilmiUm UiiiUn * M \nti\<\\U\\\i[\M\\\un in 
raised and answered, S1 hy f//tit t VohlllJHft ifhifhift Ui (he 
individual h meant ih(, tctanuliihiiH' (if thltiftM, hoy/ (MU U 
be a pramana &<j to ptirkhl* lit w,htt iu,( (if fhr hidMdwd* 
since remembrance L's, f )t\t f * <fM f\< u )Au\ m ft pffmh}}0 
by any school ? 'Vt, < /jj'* tnttiyt Mil f If* lltt, tlthiff 
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remembered is not directly in evidence nor is there a decisive 
knowledge of the thing by means of any pramana ,* nor can it 
be said that the previous experience of the object accompa- 
nies the object at the time of the memory pertaining to it 
like a pair of fingers presenting themselves together. Nor is 
the object remembered now in association with its present 
experience like the stick and the man holding it, since the 
object is not in actual experience at present. Otherwise the 
same thing would apply to all cases of memory e.g., what is 
called up to memory by a mere word. Says the Manasollasa 
(VII-9, 10, 11)— 

This question is answered by pointing out that mere memory 
is not taken as a pramana ; but the persistence of the indi- 
vidual is established by presumption, arthapaiti, which is a 
pramana, since otherwise memory of an object cannot be 
explained. Every remembrance implies a recollection, 
pralyabhijna, pertaining to aham, in the form e The same I 
who had the experience of the object formerly, am now 
remembering it As to how the memory of an object arises, 
it is pointed out that when a former experience has dis- 
appeared, its memory springs up from a cause abiding in the 
individual and called samskara, the latent impression 
produced on the seat of that experience. 
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The individual, passing through an experience of the 
present moment and remembering a former event in virtue 
of the samskara produced in him by the actual experience of 
that event, reflects thus — 

(Ma. tlka VIM 3) 

['I who formerly ruled a kingdom now lead an ascetic life on 
the banks of the Gariga, experiencing the roar of the river in the 
vicinity of caves etc., as it descends from the snow-clad moun- 
tains and falls into the valleys' He is thus conscious of his 
personal identity as persisting through two different periods 
of time.] 

As pointed out previously, the memory may even 
pertain to an experience of a former birth. Thus as memory 
enters as a factor into the process by which recognition of 
identity is produced, pratyabhijna has been spoken of as 
memory. So say the Manasollasa (VII— 12, 13) and the tlka 
thereon — 

Giving illustrations, the Sutrabhasya says in this respect — 
^ffN^^ | (3-3-30-54) 

fe: < 3T^5^[8^ , & q^^Tft 5 cfcf I (2-2-4-25) 
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^JW^f^, H ^TT^Tf^T T^TFf ' |fcf I (1-3-5-19) 

[For, although the individual comes to be associated with 
other states i.e , ufladhts, still in such experiences as * It is I that 
saw this his identity as the perceiver is recognised ; and this 
identity has to be admitted so that memory etc., may be 
reasonably accounted for 

Moreover, it is well known to all that direct experience in 
the form of pratyabhijnd such as ' I who saw that, see this now ' 
occurs only when the agent of seeing and remembering is the 
same 

Moreover, a man after waking up speaks thus, e I saw an 
elephant m a dream today, I do not see it now'. What he 
repudiates here is what he saw, whereas he recognises his own 
identity as the seer in the manner 'I myself who saw the dream, 
now see the things of the waking state'.] 

When the object of experience has vanished as also the 
experience thereof, the effulgent, never-vanishing and ever- 
sentient expenencer calls to memory the object the experience 
of which has lam in himself in the form of samskara, as the 
Manasollasa (VII- 14) says — 

fad xr ^ ^ xng*ir m i 

In respect of the criticism that in the case of the experience 
of Atman that is Eternal and Self-effulgent, since there can 
be neither samskara (nascent state of its experience) nor an 
instrument of valid knowledge, there cannot be pratyabhijna 
pertaining to It. Says the Tattvasuddhi — • 
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[Atman, the Self-effulgent, manifests in the upadhi viz , the 
antahkarana like the rays of the Sun in a mirror etc , and though 
Atmasvarupa is abiding by Its very nature, this manifested shine 
is transitory and as such it is reasonable to hold that this gives 
rise to a samskara. Also as the cause of the manifestation of 
Atman, the antahkarana may be looked upon as the cause of the 
pramana which is its vrtii Thus it is reasonable to hold that 
there can be pratyabhzjnd pertaining to Atman arising from the 
samskara of the previous experience along with the present 
experience of It by the antahkarana which is the cause of the 
pramana.} 

10.5.5 Maya and Vidya 

The Manasollasa (VII- 1 5) now proceeds to seed out the 
never-vanishing experiencer from out of the vanishing aspects 
involved— 

m\m ms^n w error i 

[It is the pramatrs, the percipients, that * disappear 5 by 
becoming unmanifest because of tamas that is Maya. Maya and 
Vidya are the two ' powers ' associated with the Lord like unto 
the shadow and light associated with the Sun ] 

The 6 disappearance 5 of the pramatrs in such states as 
deep sleep and dissolution is spoken of as such because of the 
disappearance of the upadhis pertaining to the pramatrs. 
This disappearance is due to the veiling Maya and the mani- 
festation if* to the unveiling by Vidya. Pointing to this. 
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says the Manasollasa (VI I- 16) that it is indeed pratyabhijna, 
the All- witnessing Consciousness, which underlies all 
pramanas — all means of knowledge, valid or otherwise — 

10.5.6 Pratyabhijna as Antahkaranavritti 

The tika on this drives home the import of this verse in 
three different ways by way of answering these questions — 

fei^r^ ^to 2 ?: I f^rrcr: snse^sfi; srirqf^Fnfe- 

[Vtdyd, though a vftti of the antahkarana which is m itself 
insentient, can dispel Maya by the power of the All-witnessing 
Consciousness underlying it, just like an iron ball which 
becomes luminous on being heated ] 

10.5.7 Pratyabhijna as Sakshi 

foi i^MMHT^ifwHTTOr^^ , fawn $wvmfa&Fm*®i- 

[Or, it may mean that the consciousness in the form ' I 
have known this ' which accompanies every act of cognition, 
shows that Vtdya can remove the veil which conceals an object ] 

10.5.8 Pratyabhijna as Pratyagafman, the One Abiding 

Consciousness 

ami iw 3?Rf?rr 5«nf%^ *$qr era sj^l^r- 
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[Or, it may even mean that Vidya is Pratyabhijnd Itself which 
dispels ignorance and unfolds the true nature of all things, and 
which is none other than the very Pratyagatman, the All-witness- 
ing Consciousness illuminating every antahkaranavrtti as also the 
object revealed ] 

Say the Kenopanisad (2-4) and the Bhasya thereon — 

[The term fof/Aa here stands for cognition i e , the mental 
mode that reveals an object He for whom each and every one 
of these cognitions is an object of direct perception, who is of 
the nature of Pure Consciousness alone and who is indicated by 
these very cognitions as being present in identically the same 
manner in all of them, without being conditioned by them, is 
Atman ; there is no other way for knowing the Inner Atman. 
Thus 'knowledge 5 of Brahman in this manner as the very essence 
of every cognition is Samyagdarsana i e., the true knowledge of 
Brahman. It becomes established thereby that Brahman, the 
Witness of all cognitions, is of the nature of Consciousness, 
subject to neither birth nor death, Eternal, of absolutely pure 
nature, the very Atman, without any attributes, and the One m 
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all beings, as the akaia in a pot, a hill and a cave, there bemg no 
differentiating feature.] 

The Pancadah (1-6, 7, 8) referring to the One Con- 
sciousness as the Witness of the triad of states viz , the 
waking, the dream and the deep sleep, as also of the various 
experiences m these states says that It is neither originated nor 
destroyed, being identically the same in all the states every 
day, from day to day, month to month, year to year, j uga to 
yuga and kalpa to kalpa — that have gone by and that are yet 
to come. This is the Self-effulgent Atman — 

pmicflr - - I 

10.5.9 Pratyabhijna as Mahavakyartha, the Self-effulgent 

The Manasollasa VII points to the essential nature of 
pratyabhijna pertaining to Atman — 

e^l^DTTTR || (18) 

eferf^fWR 5I3?ftSFPTIciR: II (5) 
5T «hK u IMT sqpTRRj; JRMRI *T JpT: I 

5j?qftsim *TiFr wito^ ll (19) 

{Pratyabhijna is the Consciousness 1 1 am Isvara ' manifesting 
itself, W&l ^Trwf^ — on the removal, by Vidya, of the veil of 
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Maya which causes the illusion of separation as ' IsVara is one 
and I am another ' . 

Concealed by the veil of Maya, Isvara's shine had not been 
in full glory like the Sun. He shines in His full glory, on the veil 
being fully removed. 

The idea is that the manifestation of Atman in Its ever-present 
full glory is Pratyabhijnd. 

Thus Praiyabhijna, the recognition of Atman's self-identity, 
consists in the direct realisation of the meaning of the Mahavakya 
that His essential nature is Infinite Consciousness and Infinite 
Bliss, after eliminating all limitations of Maya and its effects 
like limited Consciousness etc , ascribed to Him by the ignorant. 

As already pointed out, a pramana only removes the veil of 
ignorance, and pratyabhijnd as a pramana does the same thing and 
thereby Atman that has been obtaining manifests Itself Nothing 
new is originated by the operation of causal machinery nor is 
Atman made known by the operation of pramanas — 

The illusion removed, the Self-effulgent Reality that is 
Existence, never subject to illusion or sublation, is recognised 
as It is. The body and the other upadhis shaken off, Atman 
shines verily as Mahesvara, the Great Lord 5 as the Manasol- 
lasa (VII-30, 31} says— 

10.5.10 Pramanas in Respect of Praryabhijna 

Pratyabhijnd arrived at by reasoning is established by 
pramanas. This is shown m the Manasollasa (VII-32) — 
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The tika points out that by the word apiavak the Sruti 
(Tai. A. 1-2)— 

is to be taken \ and the word adityamandalam is to be under- 
stood as the 'Sun 5 which is indicated by the upalaksanas — the 
adhidaivika and the adhyalmika i.e., the solar orb and the eye 
i.e. 3 the cosmic aspect and the individual aspect. In other 
words it is the Praiyagbrahmatattva^ the inner Atman that is 
the Brahman-Reality. The Sruti points out smrti^ pratyaksa^ 

i ^ 

aitihya and anumana as pramanas in this respect. The tika 
here gives examples : 

(1) Smrti, the Bhagavadgita — 

km ^rfa si ftfe mffis w l (xni-2) 

[And do thou also know Me as Ksetrajna in all the ksetras, 
O Bharata '] 

and ?T =er IcTOlfa ^JcTffr q?*T it I (IX-5) 

[Nor do those beings dwell in Me ; behold My divine yoga !] 

(2) Pratyaksa — the experience of the enlightened as 
c Brahman am 1 3 . 

(3) Aitihya — the Guru's instruction — c That thou art 5 . 

(4) Anumana — inference pointed to by the word adi in 
the Manas ollasa, such as jiva and Is'vara are not different in 
reality, for they are of the same nature as made known by 
Srutis tfc4 5TFR. (Existence, Consciousness) and ^ 
(Verily the Pure Consciousness of one consistency) and 
between them no difference can be traced but for the associa- 
tion with upadhis as in the case of akasa. 



493 



10.6 



Such are the pramanas in proof of the pratyabhijna, 
recognition of identity of Brahman and Atman, f i^T, 

The exposition adopted in the Manasollasa as also some 
of the terms used recalls the to mind the pratyabhijnadarsana 
as given, for example, in the Sarvadarsanasahgraha (8) which 
says that one has to recognise one's identity with Siva of 
Supreme Effulgence, Omniscient and the Doer of everything 
— *HNt:, *HN>t gratis such as — 

aift Hr^cjw m are? *ror mf*K ra*m% ll (Mu, u. 2-2-1 1), 

puranas, agama^ itihasa etc., and the instruction from the 
Masters serve only to remove the notions that are obstacles in 
the way of realisation of this identity which has always been 
obtaining. Formally similar is the situation in respect of the 
realisation of Atman as Brahman, which has always been 
obtaining. This Brahman-Atman shines internally and 
though one is aware of It as * 1 5 , still It is not realised 
ordinarily as Brahman. The use of pramanas^ vicara and the 
instruction by the Guru serve to remove the concoctions that 
are obstacles. In view of such parallelisms or similarities 
and in the true spirit of the Vedanta which has been shown 
to be accommodative to the extent of finding a place for 
every system in its scheme and taking whatever is not opposed 
to it from any other system, such an exposition has been 
employed here also. In these matters what is said by the 
other systems may be adopted judiciously. 

10.6.1 The Universal * One Consciousness ' ; States, the Upadhis 
This fairly lengthy discussion on the lines in the hymn — 

is intended to expose its importance. The word sjt<[tTT§ 
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relates to the various mutually exclusive apparent dispositions 
or states, ^g^g, fa*3T, transient phases, ^rfec^ra^Tr, associated 
with the abiding underlying Reality made known by the 
pratyabhijnapramana as Sat, Existence To speak of It in 
terms of parlance, It is the One Primal Cause that takes up 
various stances right till the end, the ultimate effect, as the 
Sutrabhasya (2-1-6-18) already quoted says. 

Because of the association with these ' states ' which are 
superposed on It, the Reality, Brahman, is spoken of variously 
depending on — (l) the aspects pertaining to the states such 
as sentient and insentient, cosmic and individual, microcosmic 
and macrocosmic, subject and object, (2) states m which 
one of the three gunas is prominent, (3) the traid of states — 
the waking, the dream and the deep sleep (This is seen from 
the Sruti, the Rudradhyaya, the Purusasukta, the Gita (X and 
XIV), other Smrtis, Puranas, Sahasranamas etc.,) and 
(4) others mentioned m the hymn itself viz., space, time, 
jivanmukti, pramatrlva, different subjective states by the 
identification with the body, the pranas, the senses and the 
Safest, subsidiary states in the waking itself like childhood etc., 
the cause, the effect, servant, master, the disciple, the 
preceptor, the father, the son etc , the eight-fold forms 
(Murtyastaka) such as the earth, the water, the fire, the air, 
the akasa, the Sun, the Moon, the jiva and Is'vara, as also 
Sarvatmatva which term is to be understood in the same way 
as the terms Turtyavasilia (Mandukyopanisad), Paramarthavastha 
(Su Bha 2-1-6-14) etc 

The Aitareyopanisad (3-1-3), for example, says — 

^ mn \^ ^q* 5Fsrrafa^[ s$ ^rf^r ^ q^r W3?ifr 
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^rt nra: sferat qfc*s& snfur *Tip7 ^ q<rf§r ^ 

[He is Brahma ; He is Indra; He is Prajapati, He is all 
these gods ; and these five great elements viz , the earth, the air, 
the dkasa, the water and the fire , these things and living 
creatures down to the smallest ; seeds of various types — the egg- 
born, the womb-born, the sweat-born and the sprout-born; 
horses, cows, men, elephants and all other living beings — those 
that walk, those that fly and those that are stationary. All this 
is guided by Consciousness and is established in Consciousness. 
The world is guided by Consciousness. Consciousness is the 
support Consciousness is Brahman ] 

Says the Bhasya thereon — 

[This Brahman is free from all ascriptions and is untainted, 
Pure, Actionless, Peace, One only, Secondless, characterised by 
such epithets as 'Not this, not this' by negating all qualifications, 
and incapable of being comprehended by notions conveyed by 
words. That same Brahman when in association with the 
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upadhi that is the Purest Prajfid, Mdydvrtii, is spoken of as the All- 
knowing IsVara. As causing the universal undifferentiated 
world-seed to germinate, as the controller of all It is called the 
Indwelling Ruler, Antaryamin. The same Brahman in identifica- 
tion with the intellect, the root-cause of the re*t of the universe 
after the qumtuplication, pancikarana, gets the name of Hiranya- 
garbha. And as coming out of the primordial egg, Brahmanda, 
as the first embodied being, He is called Virdt, Prajdpati. That 
Brahman, again as delimited by Agm and the rest proceeding 
from the primordial egg acquires, as it were, the designation of 
devata. Similarly from Hiranyagarbha to the smallest worm as 
associated with the several bodies as the various upddhis, Brahman 
acquires, as it were, the various names and forms as well. Hence 
it is that this Brahman is spoken of and imagined in all sorts of 
ways not only by the generality of common people but even by 
the learned men well versed in reasoning. Says the Manusmrti 
(12-123) — Some call It Agni t others Manu, Prajapati, some, 
Indra, some, Prdna^ and yet others, the Eternal Brahman ] 

It is clear from this that the Consciousness to which are 
ascribed the various states is one and the same Entity, 
Brahman Also any so-called individual is in essence this 
Consciousness alone ; the knowership, jndtrtva is also because 
of superimposition of antalikarana and is only a state of the 
Consciousness. In passing, it may be remarked that in 
striving for knowledge it should be remembered that all 
effort must be geared to realise this Consciousness as one's 
very Self, and merely acquiring information about tdam, the 
object of knowledge, however expansive it may be, is not 
'acquiring' knowledge as such at all. The wealth of details 
pertains only to the various aspects of idam or its entirety 
which are merely the various states superposed. This must 
always be remembered. By Itself, Consciousness has no 
states; there is no state without an object being present, 
without an identification with some object. Some upadhi or 
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other is always to be had in these states. Difference m the 
states is traceable to difference in the upadhis. In the waking 
phases, the antahkarana is the upadhz, in dreams the same, m a 
subtler and attenuated form, while in sleep only ignorance — 
undifferentiated and homogeneous — is present. In virtue of a 
relation (samsarga, tadatmya etc.,) with these, the Pure 
Consciousness becomes successively the Sakst, the dreamer, the 
ego (pramatr) ' 3 all these objective accretions are alien to 
Consciousness. 

Where there is no object, there is no state. The Turtja, 
the highest ecstatic state, therefore, is not a state of Self ; it 
is Self Itself, for no assignable object is present A state is 
denned as the phase that is trascended, passed over ; Self 
cannot pass out of Its own nature. 

10.6.2 Sakshi the Kutastha— Vrittis, the Intervals Between Them, 
Their Absence 

There can be any number of egos, as any number of 
antahkaranas to condition them are available ; but the Saksi , 
however, is one. 

The experience of the whole, the continuum, as fur- 
nished by the Saksi, is indispensable for a knowledge of the 
parts and their relations. For the functioning of the ego, the 
Saksi is necessary ; the converse, however, is not true. The 
Saksi , however, continues invariably whatever vicissitudes 
may overtake the ego. The ego identifies itself with a 
portion of the field known m its entirety by the Saksu He 
takes a position in the landscape and makes that the centre, 
whence he surveys the field. Consequently he enjoys the 
advantages and drawbacks of that particular post Such an 
identification with a particular perspective, with a peculiar 

station m life, is wholly irrational and foreign to the impar- 
11-32 
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tial and infinite nature of Consciousness. To Consciousness, 
all points of the field without preference are equally central 
and equally peripheral. 

Before the ego can be brought into being, there must be 
change and commotion in the primordial homogeneous 
matter — ignorance — presented to the Saksi . A vrtti — mental 
modification — arises dispelling the gloom in however small a 
degree ; a small portion of the field is lighted according to 
the vrtti and set against the rest of the dark background. 
Consciousness as identified with this tiny lighted portion is 
the ego. Such a limited Consciousness will view everything 
from that particular standpoint of the mental modification. 
The experience of the Saksi is viewed as 'unknown 5 in contrast 
to its own which is 'known', in contrast to the lighted portion 
of the field with which the ego is identified, thanks to the 
vrtti , the rest of the field is dark, 'unknown 5 . 

The role of the Saksi in relation to the objects, the 
senses and the antahkaranavrtti concerned is described in the 
Pancadasl (X-9 to 15, 23, 24, 25)-— 

sftdfcnfa wm II 

Ira wm^i h4 ^ii^iwcO^^ II 
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3TH;tc: 5t*T- swt iwn ?r&ft I 
ere? cT^r HTeat ^rat m^<^iN<: II 

Zft cTK^W RUT ffcT %^ ^^JcTI^ I 

[That which illuminates by a single effort the doer, the 
activity and similarly the several objects also is the Witness here 
whose nature is Consciousness 'I see', 'I hear', C I smell', 'I 
taste', C I touch' — thus does It illuminate everything like a lamp 
which is m a dancing hall The lamp placed in a dancing hall 
illuminates the master, the spectators and the dancer without 
any difference , it will shine on even if nobody is there 

Similarly the Witness illuminates the I-sense (the master), 
the mind (the dancer) and also the objects (the spectators) , even 
m the absence of the I-sense etc., It will shine on by Itself as 
before 

When the Kiitastha, the Witness, by reason of Its being of 
the nature of Consciousness is shmmg without any break, this 
mind, shmmg by Its light dances variously 

The I-sense is the master ; the objects, the spectators, the 
mind, the dancer , the senses, the bearers of the cymbals etc ; 
the Witness, the illuminating lamp. Just as the lamp staying m 
its own place illuminates all round, so does the Witness 
permanently stationed illuminate outside and inside Whatever 
form etc., is created by the mind, stands illuminated by the 
Witness who m Himself is beyond words and the mind 
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If it is asked as to how such an entity is to be grasped, the 
answer is — let It not be grasped at all. When all the graspings 
subside It will Itself remain as the residue. 

For Its realisation there is no need of any pramana, as It is 
self-luminous To grasp It, one has to study the Sruti under a 
Guru ] 

When sunlight is reflected into a house by a mirror the 
illumination of the objects inside depends upon the direction 
of reflection, though the sunlight itself is quite unconcerned 
with the direction of reflection and the objects reached by it. 
The Sun in the sky is not reachable by the light reflected in 
the mirror; much less can the latter illuminate the Sun. 
Similar is the case with the Sakst. When all mental 
activities cease the self-luminous Atman will shine of Its own 
accord independently. The Sakst is to be realised by noting 
That which is changeless Self-luminous Entity which 
illuminates the various mental modes permeated by reflected 
Consciousness arising one after another, the intervals between 
these modes as also the absence of these in deep sleep, during 
faint and trance So says the Pancadasl (VIII-3, 20, 21) — 

10.6.3 Experience of Atman as It is— A Foretaste — 'Fleeting 

Samadhis' 

It is necessary therefore to point out how a taste can be 
secured of such an experience of Atman as It is, without any 
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taint, the realisation of which Atman will enable one to get 
over ignorance in its manifold aspect, as is done by 
Sri Vasistha in reply to Snrama s request (Togavasistha 
3-7-18, 19, 20)— 

The ttka on (19) is — 

[Evidently the difficulty is this. Knowledge by itself with- 
out any reference whatever to an object is not well known m the 
parlance of the world. So much so when it is declared that 
Paramatman is of the nature of Consciousness, immediate and 
direct, uncovered, with no objective reference whatsoever, It is 
not experienced as such. The attempt is to secure for the disciple 
such an experience For this purpose it is pointed out that 
though the two items of knowledge experienced one after another 
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such as the branch of a tree and thereafter the Moon that is 
further up, have objective references, in the split second (the 
interval between them) there is such an experience that is sought 
after. In the first case the direct experience of the branch is 
obtained consequent on the manifestation of the Consciousness 
in the mode of the mmd going out through the eye to the branch. 
Similarly, in the second case is the direct experience of the Moon 
secured In the experience of the Moon as situated above the 
tip of a branch of a tree in the first instance, the direct knowl- 
edge of the branch of the tree is obtained, consequent on the 
manifestation of the Consciousness m the mode of the mind 
going out through the eye to the branch and taking its form 
After an interval, however small, a split second it may be, it 
reaches the Moon and takes on that form and m this interval it 
extends from the branch to the Moon. There is no reason to 
believe otherwise viz , that there is discontinuity in the middle 
since there is no cause to bring about this discontinuity nor is 
there any experience of it Thus though there is relationship of 
the Consciousness with an object when it pertains to the branch 
as also the Moon, what is m between is direct immediate 
Consciousness without any objective reference whatever. This 
is well known and the 'form 1 of Paramatman is to be understood 
as such In Consciousness i e , Paramatman, the Adhisthana, there 
is absolute non-existence of the worldly parlance ] 

This is emphasised again in the Togavaststha (3-1 7-1 2, 
13, 14) by way of instruction by Goddess Sarasvati to Llla — 

The tika on this m the Laghuyogavasistha (3-2-39, 
40, 41) is— 



503 



10.6 



*rf*rfqW ^TOT%*p %^ ^ 5ra^, I^W^ 5Icffa*?R- 
^ (qt gr. 3-117-8) sf^rfrf ' arafelf 5 ^ f%xT ^Tfcf ^ g 

The import of this is — on the vanishing of the vrttt of 
the mind, of the form of knowledge pertaining to an entity 
and the arising of a similar vrlti as pertaining to another 
entity, in the interval between them, however small, it is the 
Cidakasa, Immutable Witness of the interval, which shines of 
Its own accord without any objective reference. So will it be 
said while delineating the seven stages and so has it been said 
previously, in the Pancadahsloka in Kutasthadipa (VIII-21). 
This 'state 5 is secured by the conviction of the non-existence 
of the universe, €pT^ts?tHINI«RiMT4l, and not otherwise 

Other instances of such 'fleeting samadhis 9 , as they are 
termed, are given in the Tnpurarahasya — Jnanakanda, (chapter 
17), as pointed out by Janaka to As'tavakra such as — when 
a man remains unaware of 'in and out' for a short interval and 
is not overpowered by the ignorance of sleep, the infinitesimal 
time when one is beside oneself — 
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ftfeft ft^TOJFcT: ST OTTRr^tRcT: II (5-7-9-11) 

When embraced by one's beloved in all purity, when a thing 
is gained which was intensely longed for but given up m 
despair, when a lonely traveller moving with the utmost 
confidence is suddenly confronted with the utmost danger, 
when one hears of the sudden death of one's only son who 
was m the best of health in the prime of life and at the apex 
of his glory — are instances of momentary samadhis when 
the mind abides in Atman without any thought at the moment 
prior to falling into raptures of happiness, pleasure and in 
spasms of fear or sorrow 

There are also instances of other fleeting samadhis viz*, 
the intervals between the waking, the dream and the sleep 
states , at the time of sighting a distant object, the mind hold- 
ing the body at one end, projecting itself into space until it 
holds the object at the other end just as a worm prolongs 
itself at the time of leaving one hold to catch another hold, 
in between having no other hold, the mind rests in Atman 

The Tnpurarahasyaslokas referred to are — 

3^ adrift- s^reffft i 
fwrr *smi sum ^ II (4) 

ararcrrasr OTTfNkr *rafcr % §3 n (6) 
3{cTf^cT *F5r^ urrfir fivmt %&mw. \ 

3fttPM ^S^rOTT^ H^Ttfc & fe<$ || (10) 
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vrt Wry «^gffHl Bpcf otpw: (I (12) 

fisfcm ^rifcr sr<#r? gonf^s 1 1 (13) 
^ rrf%f%?q^ m\ qfet n (14) 

10.6.4 Direct Experience of the One Consciousness — Following the 
Track of 'Aham' 

It is clear that the one abiding entity in all the varying 

states — ^TfTfl^ipcifiH^ — 1S One Consciousness which 
reveals them Says the Upadesasahasri (1-1) in this respect — 

From the study of the objects, the states etc , that are 
revealed, an idea of the Consciousness Itself may be obtained. 
The pramanas including the pratyabhijna and the anvaya- 
vyatirekatarkas help us m realising that the states are all 
transient while the Consciousness that is the substratum m 
which they are supposed to inhere is alone real, the Sat. 
Also in so far as any state is being revealed by It, the 
Consciousness, It is the Citsvarupa as well. The persistence 
of the Consciousness in revealing the varying states shows 
that It is JVityasvarupa also Again as revealing all the states 
inclusive of space and time, this Consciousness is bereft of 
the three-fold limitation — f^f^qft^c^ft^p? , Consideration of 
the dream state points to the fact that the Consciousness is 
distinct from the body and other adjuncts, that It is Self- 
efFulgent and that It is untainted — 

^frf^riW^ ^T5Rc5TOgcTr I (Anubhutzprakasa 18-24) 
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Consideration of the deep sleep state points to the non-dual 
nature, unfailing effulgence and unalloyed Blissful nature 
of this Consciousness — 

3TtcTc5T CS^T 3n^l=F^RT3cfl" | (Anubhutiprakasa 18-25) 

Enquiry, as pointed out, along with pratyabhijna, reveals 
all this about the Consciousness. The importance of pratya- 
bhijna in revealing the Sat aspect underlying the universe and 
as pertaining to aham, the Cit aspect, as the knower, the 
Witness-self and the pure Atman bereft of upadhis has already 
been seen. Incidentally it may be recalled that there is no 
idam which is not included in the aham pertaining to some 
sentient entity. It is pratyabhijna that enables one to realise 
the import of the Mahavakya culminating m establishing one 
in Pure Brahman-Atman. This method of following the track 
of aham through the knower, the Witness, and Pure Brahman- 
Atman indicated by aham, should necessarily culminate in the 
direct experience, aparoksanubhava, of Brahman-Atman as 
pomted to by the Mahavakya, This is the import of the line 
sznfTfl^jq&TFT m the hymn, that is, Brahman is the abiding 
Atman, sjsfifeRr: S^T. This Brahman-Atman is eternally 
present, as the One who knew the immediate and the remote 
past, who knows the present and who will know the immediate 
as also the distant future, as the Sutrabhasya (2-3-1-7) says — 

10.6.5 Consciousness, the Innermost Brahman-Atman alone, Direct, 
Immediate — Ushasti and Kahola Brahmanas 

Though enquiry thus leads to the firm conviction with 
the underlying direct realisation of Brahman-Atman and 
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duality is sublated, yet the continued appearance of duality 
makes it appear as though it is indirect knowledge. Sruti 
(Br. U. 6-4-20) declares that the unknowable and Eternal 
Atman, beyond the subtle ether, Birthless, Infinite and 
Constant should be realised without even the vestige of the 
taint of duality, in one form only — 

This Consciousness which alone is direct, immediate, the 
Innermost Atman that is Brahman referred to in the 



of the Usasti and the Kahola Brahmanas (4 and 5) of the 
Brhadaranyakopamsad (5) — 

The Vartikasara (3-4-4 to 32) on it says 



^Te?ifMcr r^ti^ s^eth fozm I 
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tfeltf^ ^kPcT^ HUT II 

The Sage Usasta Cakrayana asked Yajfiavalkya to state 
specifically what that Self is which is innermost and within 
all, that is fit to be identical with Brahman which is immediate, 
direct. Yajnavalkya's reply is — The two words, saksdt and 
aparoksat, are meant to ward off respectively (a) separation by 
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distance and (b) the usage of the term by courtesy as, 1 
example, in the name etc., which are prescribed to be mc< 
tated as Brahman. Alternatively, the two words may be tak 
to mean that Brahman is aparoksa i c , shines by Itself since 
is saksat i e., Self-effulgent and not in need of anything eh 
an intervening antohharanavrtit etc., as m the case of a p( 
What is denoted by the word Brahman is not an effect as 
is ever non-vanishing ; and It is not, in reality, the cause 
anything as nothing whatever inheres in It. It would not 
the Supreme goal sought after, if It were not the very Se' 
Atman, of the individual. The term sarvaniarah meanh 
c the innermost of all 3 , wards off the existence of any oth 
entity which is like unto It, or otherwise, establishing that 
is the Universal Self, the Substratum of everything. Tr 
Universal-Selfhood is predicated of jiva. Apnroksja in : 
true sense befitting jiva is predicated of Brahman. Tr 
interchange of attributes is to emphasise the factual identi 
of Brahman and Atman. Nevertheless, the concoction 
difference is due to the two different ways of looking at It- 
mward and outward. The Brahmanhood of Atman and tl 
Atmanhood of Brahman are veiled by ignorance on tl 
removal of which by true knowledge, the non-Brahmanhoc 
and the non-Atmanhood vanish leaving the one entity, tl 
Innermost Self, realised as £ I 5 which is neither the cause n< 
the effect. It is to This Innermost Self that the wise sa| 
Yajnavalkya refers when he says 'This is Your Self that 
within all 5 — ^ 3 3TTci?r This Self-effulgence of tl 

Innermost Self is itself direct experience which is patei 
without the least doubt, to the one with inward attentioi 
The possessive case of the word a, f your% in the Sruti shov 
that it stands for all the seen , the non-Self, right from tr. 
body upto the akasa. The word Atma thereafter m the Srut 
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stands for the Witness-self and thus the Svarupa of the pramatr 
etc., (the non-Self) which appear and disappear. This Self- 
effulgent Witness-self is Its own testimony and needs no other 
proof The relation between Self and the superposed non- 
Self in the phrase ^ s?[c*?r is illusory like that between the 
rope and the superposed snake, waterline etc. The super- 
posed non-Self has no svarupa of its own apart from Self, the 
Substratum, which is thus fl^fccK;, the innermost of all. Self 
cannot be said to inhere in everything nor is It distinct from 
anything, there being nothing other than Self. Distinctness, 
inherence and non-existence (prior etc ,) are spoken of only 
m respect of things having the relationship of cause and 
effect and not m respect of Self which is Existence Itself and 
never a cause nor an effect. In fact there is nothing other 
than Self which is the Svarupa of everything. Thus spoke the 
sage YajSavalkya of his own experience 

10.6.6 The Sniti and the Stanza 

The situation as envisaged in the lines — 

is similar m many ways to the one outlined so far m connec- 
tion with the Sruti flrsTTc^. The concern here is with the 
direct immediate realisation of Brahman-Atman It is the 
realised one, the Guru, that is offering the clear cut instruc- 
tion Atman by His very nature is ever Self-effulgent 
srt: ^3»^ s^r and is not made known by a pramana. He is 
ever immediate being the very Self as indicated by the words 
3 fip^ J ^R*TH*3- All else inclusive of the pramanas belong to the 
category of the seen — £53, tfrei, those that are finite and 
which disappear, e^lf^ng (cause, effect etc ,). These latter 
are superposed on Brahman-Atman, the Substratum, to the 
intrinsic shine of which they owe their apparent shine — 
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sFW&XWn^i TO/fl^L. As the Substratum of the changing 
universe that is superposed, It is referred to as 3}«pffiJTR in 
flgfaErTOraffir, as these words, as also sri: ^^ciR ?TCT indicate 
that It is Shine without the limitations of space, time and 
object — Pif^qfc^^ i e , the m%^R^ST and as the very 
Self of the individual seeking It, It is referred to by the 
words 37fjj, ^WTRW The use of them in apposition as in the 
celebrated Mahavakya, 3?i sfiSTrf^T, is to point out the factual 
Identity of what is indicated by them — the Cosmic Self and 
the individual Self. Says the Variikasara (4-4-66, 70) in 
connection with the Mahavakya, spqqrOT 2fi?T — 

qRl^cTCRfr mn\ stirrer stoir n 

Says the Sutrabhasya (1-3-5-19) — 

The word aham also indicates that It is ever patent l one is 
already m possession of that which is sought to be realised. 
Says the Vartika (1-4-1401) — 

The phrase ^J^r^g^^r^' shows that It is the Saksi which 
shines directly and illuminates without mediation — 
The lines qisqrfi^fa . # . aqffoera indicate that all the idam in 
the universe provides the various states of the jiva, included 
in the usual aham of the jTva. This aham is to be freed of them, 
thereby one realising oneself as the Saksi and thereafter 
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merely as the basic shine Itself without in the least being 
tainted even by the shadow of the zdaTH-aspect, no other shine 
being necessary for the purpose. This is much in the same 
way as one is made to realise the luminous orb as the Sun by 
instructing in the first instance as ef^eiT M+l^fcT (the Sun 
illuminates) and then as *rf%3T iHilsitf (the Sun shines) . Says 
the Upadesasahasn (15-41) — 

as also the Vartikasara (3-4-88) — 

The idea is driven home by the Usastabrahmana (Br. U. 
5-4-2)— 

and is conveyed by the line ^i^l^^d^R^^ftc^: ^prcT?^ 
which also indicates that all the ififom-aspects appear only to 
disappear i.e , it is all mithya i.e., none of these exists in 
fact. This is conveyed by the above Sruti which continues 
to say— q^T ?T 3fic*TT ^=iVd<|S^S^<|d^ | 

Says the Vartikasara (3-4-89, 90, 91) on it — 

^rcfetai ^R^rt m\ cmT i 

[The doubts — as to how the expressions tt=U«^1M, the inner- 
most principle of all, and mdF*r, the Selfhood of all, can be used 
11-33 
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in respect of Brahman-Atman that alone is said to exist, since, 
if 'others' exist besides, these expressions cannot be employed at 
all ; and if 'others' are not there the expression Sft", 'all', would 
be devoid of meaning — are removed by the Sruti — affitewjsriepj; 
i.e , all else other than Brahman-Atman is perishable as being 
only a superimposition due to Maya on the One Consciousness, 
Atman, like the serpent superimposed on a rope, and is sublated 
by the knowledge of Reality ; that is, it is only apparent and in 
fact does not exist.] 

This is taught by the Srutis like ^fer ^fcT, ^ ^TTRTfe- 
fij^FT, In this respect says the Vivekacudamani — 

frfeft fomfc faf?*ft ftw §FT: II (400) 
ftffifik %GFift PrfW^ ft^r ffT: il (401) etc. 

and q^^^cT^q^rf^iq^ I 

p^fi^t m % ^nftcT ffer n (465) 

JRFrfitf ^^RT H^g^^ I 

RffSftTOT ^ ^5 ^Klftcf fwr II (467) etc. 

[In the one Entity, Brahman, the conception of the universe 
is a mere phantom, whence can there be any diversity in That 
which is Changeless, Formless and Absolute 1 

In the one Entity which is Changeless, formless and 
Absolute, and devoid of the distinctions of seer, seeing and 
seen, whence can there be any diversity ' 

There is only Brahman, the One without a second, Infinite, 
without beginning or end, Transcendent and Changeless ; there 
is no duality whatsoever in It 

There is only Brahman, the One without a second, which 
is the innermost m all, Homogeneous, Infinite, Endless and 
All-pervading ; there is no duality whatsoever in It ] 
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10.6.7 Apavadadrishti, the One Endeavour of all Adhyatmasastras 

It is the endeavour of all Sastras pertaining to Self to 
secure this 37^F^cf& i.e., decisive knowledge that there is 
nothing other than Self. Says the Togavasistka (Ni. Pra, 
Pu. 6-125-1)— 

This is exemplified as seen already in the Pancadah and 
the Togavasistka quoted above which point to the situation 
where Self alone shines without a second Entity, and also by 
the use of phrases such as — 

This is seen to be emphasised in the Togavasistka again and 
again. Right from the beginning, the hymn itself points to this 
very situation by — (a) comparing the universe seen in Atman 
to a city seen in a mirror where it does not exist, the picture 
analogy, (b) declaring that right from space and time all else 
inclusive of creation, sustenance and dissolution, the triad of 
states viz., the waking, the dream and the deep sleep, pratz- 
karmavyavastka, the bodies, gross, subtle and causal are all con- 
cocted by Maya, (c) the use of the phrase srcrc^qT^JR; which 
is assertive of the non-existence of whatever pertains to par- 
lance pointing out that the existence and shine everywhere and 
of everything is always that of Atman and that the so-called 
creation is only a myth, the cause-effect relation, the 
parlance pertaining to pramana, prameya, sambandha (relations), 
bkeda (difference) etc , all being concoctions. Enquiry has 
also shown that the actual svarupa of each one of — space, time, 
cause, knowledge, experience, speech, the Guru, the disciple, 
the Veda, Isvara, jlva, goal aimed at — is none other than 



10.6 



516 



Brahman-Atman, the Supreme Consciousness, the name and 
form being a mere superimposition. The quest for knowledge 
about anything whatever, is seen to culminate in revealing 
Brahman-Atman. Consideration of the states as also the 
reasonings pertaining to them such as — the non-difference 
between the waking and the dream states, anvayavyatireka 
(co-presence and co-absence) and reductio ad absurdum 
indicated by the words s^Tf tTK3 A$ <5 RH*£ — points out that all 
else other than Brahman-Atman is mithya ; that is, m reality 
they do not exist, g^T 

10.7.1 Devotion the Necessary Equipment 

Leading the devout disciple on to this firm conviction, 
the Guru now graciously reveals to him verily Himself, this 
One Consciousness, Brahman-Atman sought after, as the very 
Self of the disciple himself — 

The word *T*ffini indicates the necessary equipment on 
the part of the disciple. His sole concern must be only this 
One Consciousness that alone exists. Sruti (Br. U. 6-4-21) 
and the Bhasya thereon say — 

^m\^<K ^ few ft mi II 

[The intelligent aspirant after Brahman knowing about This 
(Atman) alone should attain direct realisation. He should not 
think of too many words for it is particularly fatiguing to the 
organ of speech ] 
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[The intelligent aspirant knowing about this kind of Self 
alone, from the instruction of the Guru and the Sastras, should 
endeavour to realise what he has been taught so as to reach the 
culmination in respect of his quest and put an end to all 
questioning That is, he should practise the means leading to it 
viz,, renunciation, calmness, self-control, withdrawal of the 
senses, fortitude and concentration. He should not think of too 
many words This restriction on the use of too many words 
implies that a few words dealing exclusively with the Oneness of 
Atman are permissible The Munqfakopamsad has it — 'Meditate 
upon Atman with the help of the syllable Om' and 'Give up all 
other speech', because thinking of too many words is particularly 
fatiguing to the organ of speech ] 

10.7.2 Panditya, Balya, Manna — Mukhyabrahmanya 
The Kaholabrahmana (Br. U. 5-5-1 ) says — 

^ I ctwctft ferf^rT mm* g%wm^ i^wm 

[Knowing this very Self, the brahmanas renounce desire for 
sons, for wealth and for the worlds, and lead a mendicant's life. 
Therefore the knower of Brahman, having known all about 
scholarship, should try to live upon that strength which comes 
of knowledge, having known all about the strength as well as 
scholarship, he becomes meditative, having known all about 
both meditativeness and its opposite, he becomes a knower of 
Brahman.] 

The gist of the Bhasya on the Sruti is — 

In accordance with the tradition in this respect, the 
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brakmana, having secured from the Acarya and Sruti, the 
knowledge which is essentially different from the means and 
results, visible and invisible, of karma i.e , the knowledge of 
the Self, should renounce all desires and lead a mendicant's 
life. This is the culmination of that knowledge for it arises 
only with the elimination of desires, this knowledge being 
contradictory to them — 

That renunciation of desires is automatically conjoined with 
the knowledge of Self, is seen to be emphasised by the use of 
the suffix *FcfT m the Sruti, as referring to the same individual. 
The ignorant, who being overpowered by desires and senses, 
derives strength from the means and the results of karma. 
Quite unlike these, this knower of Brahman who has 
renounced all desires and activity in respect of them should 
try to live upon that strength which comes of Knowledge. 
Strength is the total elimination of the vision of objects, by 
Self-knowledge — 

fcTET^ I (Br. Bha ) 

This is the 31*3 or In support thereof are Srutis such 

as 3^Tctr?rT (Ke. U. 2-4) (Through Self, one attains 

strength) and ^TRqrmr ^tfo (Mu U. 3-2-4) (This Self 
is unattainable by the weak ) . Having known all about this 
strength and scholarship, he becomes meditative, m other 
words, a Togi What a knower of Brahman should do is to 
eliminate all ideas of non-Self; doing this he accomplishes 
his task and becomes a Yogi — 

^cTmfe; summ ^fef^, *Tc[cT H#TIcTM^^(d^^OT^ , 
qpef^r flcTf^ %ft l&fo | (Br. Bha.) 
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Incidentally, attention may be drawn to the verse — 

3T|cH=h|=hRd2TT ld<t*cfW|cJRifS f^sffa II (Sreyomarga) 

[The antahkarana by its very nature assumes always the 
modes pertaining to both Self and non-Self The latter are to 
be dispelled leaving the antahkarana to remain with the mode 
pertaining to Self only.] 

The culmination of this is mauna. Having thus known 
all about amauna and mauna, he attains the conviction that 
C A11 is Brahman 3 , *ri|N* Having reached this goal that 

is Brahman, he is literally a Brahmana — f^q^f^" ff 
3130*} STTH^ . He is firmly convinced that all else is naught — 
Sffite^T^T&U (Br U. 5-4-2). The Vartikasara points out that 
by panditya is meant sravana by which is secured decisive 
knowledge of the purport of the Sastra. By balya is meant 
manana wherein with the aid of reasoning, all doubts in 
this respect are dispelled, thereby providing the strength 
necessary to conquer desires and develop childlike attitude 
without any sense of pride as pointed out in the Brahmasutra 
(3-4-14-50). By mauna is meant nididhyasana whereby all 
mental modes pertaining to the non-Self vanish 

Says the Vartikasara (3-5-66 to 74) — 
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TTfo^r ftf&cErra %t3T sm^r tiwi, I 

10.7.3 One-pointed Devotion 

In respect of this sadhana says the <?z/a (V-17) — 

[With their Consciousness m That, their Self being That, 
intent on That, with That for their Supreme goal, they go, 
never again to return, their sins being washed away completely 
by means of Knowledge ] 

Sri Bhagavan Himself gives expression to this in the 
Gtta (X-9, 10) wherein He says 'With their thought on Me, 
with their life absorbed m Me, instructing one another about 
Me and ever speaking of Me, they are content and delighted. 
To these, ever devout, worshipping Me with love, I give that 
devotion of Knowledge by which they attain Me' — 

tfWxTT Wlf ertePFcT: TOTOL I 



521 



10.7 



cftt Ucici^ThMT WIT rftfc^^ I 

Speaking in the same manner says the sage Vasistha in the 
Yogavasistha (3-9-1, 2) that this is the portal for jivanmukti 
as also videhamukti — 

What is intended is tatparata, steadfastness in the search for, 
and unflinching devotion to, Sri Bhagavan, the Consciousness 
Itself, the very Self of the seeker, by which, as a result only 
of the Grace of the Lord, is secured the Knowledge of the 
Brahman-Atman resulting in release. 

Says the Sutrabhasya (2-3-1 6-41 )-d<^i^c$^H =3* f%I^T 
^THfeAfi^fd | Also the Sutrabhasya (3-2-1-5) says — 

[Is it meant that jiva has no attribute similar to that of 
IsVara ? Not that he has not , but though present, it remains 
hidden since it is screened off by Avidya etc That attribute, 
remaining hidden, becomes manifest in the case of some rare 
person who meditates on IsVara with diligence, for whom the 
darkness of ignorance gets removed, and who has secured the 
grace of IsVara, like the regaining of the power of sight through 
the potency of medicine by one who had lost it through the 
disease called ttmtra. But it does not come naturally to all and 
sundry.] 
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It is clear from this that unalloyed devotion to IsVara is 
the means to secure the identity with Him. In the chapter on 
Pratyabhijnadarsanam says the Sarvadarsanasahgraha — 

[For those who are steeped in devotion, what other 'wealth' 
is there to crave for ? For those who are utterly impoverished 
in respect of this 'wealth', what other poverty is there to be got 
rid of ? ] 

Sri Bhagavan says in the Gtta (VII- 14) — 

[Whoever seek Me alone, they cross over this illusion.] 
and m the Gtta (X-l 1) — 

[Out of mere compassion for them I, abiding in their 
antahkarana, destroy the darkness born of ignorance, by the 
luminous lamp of Knowledge ] 

The hymn (10) itself gives expression to all these succinctly 
in the lines — 

htm «M«I ItK^HFJ^TRM U^eHI^ I 

10.7.4 Twin-aspects of Devotion 

It is thus seen that the use of the word bhajatam in the 
hymn is intended to emphasise the twin-aspects of the 
equipment that is needed on the part of the sadhaka for the 
manifestation of the One Consciousness which is the Svarupa 
of Is'vara, of the Guru and of the seeker as well* While 
vicar a which has been delineated at length is one of the 
aspects, the other, the complementary aspect, is the 
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emotional involvement ordinarily spoken of as bhakti. The 
culmination of the twin-aspects of the sadhana, usually spoken 
of as jnana and bhaktt implied in the word bkajatam as pointed 
out, is what is voiced by Sri Bhagavan in the Gita (XV-19)— 

Says the Bhasya thereon — 

[He who undeluded (i.e., never looking upon the body etc., 
as himself or as belonging to himself) thus knows Me, the 
Supreme Lord specified above, as 'I am He', he being the Atman 
of all, knows all. Thus attaining Me, the Atman of all, he 
worships Me m all modes ] 

It is thus seen that the plenary experience, the 
Akhandakaravrttijnana, is what is spoken of as the culmination 
of jnana from the intellectual standpoint and as the culmina- 
tion of bhakti from the emotional standpoint. 

10 7.5 Devotion — Threefold ; Devotion to Pratyagatman 

This devotion may be construed as being threefold — 
devotion to one's Innermost Atman, devotion to Is'vara, the 
Supreme Lord and devotion to the Guru. The 'devotion' to 
oneself is always there in the form of supreme love to oneself, 
whatever one considers oneself to be ; and it must now 
be specifically only to the Innermost Self which has been 
searched for and found out at the behest of the Sruti, 
Sts^gs^: *T frfwf%cP-3 , ) and takes the form of enquiry at the 
feet of the Guru, which comprises of sravana, manana and 
nididhyasana, pursued with steadfast adherence i.e., the 
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contemplation on one's Svarufia. The continuous contempla- 
tion of the meaning of the Sruti 'That is Atman That thou 
art ' and the instruction of the Guru £ Thy essential nature 
is Brahman, thou art That only', is the indispensable cause 
of such realisation. This contemplation which is of the form 
of continuous flow of accordant ideas uninterrupted by 
contrary ideas is the immediate cause for jnana. Sama etc., 
arc the cause of jnana through the portal of mdtdhjasana, the 
culmination in vicar a. 

Say the Vtvekacudamani (32) and the ttka thereon — 

2!^t#^ft fluffier m m m ^ 
cqftfcT, ^gn^WM ^wwiKi fencft^Ji^qi (d<t*d «d \€vwm- 

10.7.6 Futility of Samadbis Without Wisdom, the 

Pratyabhijnajnana 

It is evident therefore that ignorance cannot be eradica- 
ted by mere theoretical knowledge, paroksajnana* Nor is it 
eradicated by the casual or fleeting samadhis without the 
necessary knowledge pertaining to it. Just as a man ignorant 
of the qualities of an emerald cannot recognise it by the mere 
sight of it in the treasury, nor can another recognise it if he 
has not seen it before, although he is full of theoretical 
knowledge on the subject, in the same way must theory be 
supplemented with practice in order that a man may become 
an expert. Also want of attention is a serious obstacle, for, 
a man looking up at the sky cannot identify the individual 
constellations. Even a learned scholar is no better than a 
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fool if he does not pay attention when a thing is explained to 
him. On the other hand, a man, though not a scholar, but 
yet attentive, having heard all about the planet Venus, goes 
out in confidence to look for it, knowing how to identify it, 
and finally discovers it, and so is able to recognise the same 
whenever he sees it again. Inattentive people are simply 
fools who cannot understand the ever recurring samadhis in 
their lives. They are like a man who begs for his daily food, 
ignorant of the treasure under the floor of his house. So 
samadhi is useless to such people. The intellect of babes is 
always unconditioned and yet they do not realise Atman. 
There is no use of falling even into nirvikalpasamadhi without 
gaining the fruit of its wisdom ; even if he should experience 
it a hundred times, it will not liberate the individual Need 
it therefore be said that momentary samadhis in the waking 
state are useless ! So is it said in the Tripurarahasya [jnana- 
khanda), chapter 17 — 

STflcfc^ qffecTT^ ^F^cfT 3?fq || 
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OTiferr s^TT: S3?: SRI^ffaf f«n4*i: I 

3Tcf ^ f^TI f| S*RT fM%?WT v II 

(39 to 48, 108) 

It is evident therefore that if direct experience of the Truth 
is to be gained, one should pursue with one-pointed attention 
sravana and manana \ and thereafter mdidhyasana must be 
practised i.e., the ascertained knowledge of the oneness of 
Atman must be contemplated with steadfast devotion, even 
forcibly if necessary, till after its realisation. Thereafter, 
one will be able to identify Atman with the Supreme and 
thus destroy the ignorance, the root of samsara I there is no 
doubt about it. 

The contemplation being ripe, the Inner Self is realised, 
and this state of realisation is called mrvikalpasamad.hu 
Memory of this realisation enables one to identify the Inner 
Self with the Universal Self as e I am That 9 . This is 
pratyabhijnajnana as the Tripurarahasya continues to say — 

srgpiforotaj 55fr*nfir *m: II (67) 

BHR^TffFT msr^im sfcpr: }| (68) 
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m^vR nfe^ nm t? TT# i 

arre^r q«rrat sraft^rer^ ^ n (69) 

10.7.7 Devotion to Atman — Aksharopasana 

The idea is that the one that is established in jnanai.e., 
Akhandakaravrtti, is ipso facto established in Parabhakti in all 
its modes. Such characteristics of the j nam that is the bkakta, 
are to be cultivated by the seeker m all aspects of the sadhana. 
These are pointed out by Sri Bhagavan Himself in chapter 
XII of the Gtta (13 to 20). The Bhasya says that it is with 
reference to those who contemplate Aksara i e. ? the Imperish- 
able 3 the samnyasins who are devoted to right knowledge and 
have abandoned all desires, that He proceeds to teach those 
characteristics such as 'absence of hatred of any being* which 
form the direct means to immortality — 

The Aksaiopasana is as per the Gtta (XII-3, 4) — 

[Those who ever contemplate the Imperishable, the Indefi- 
nable, the Unmamfest, the Omnipresent, the Unthinkable, the 
Unchangeable, the Immutable, the Eternal — having restrained 
all the senses, always equanimous, intent on the welfare of all 
beings, they reach Me only.] 

Commenting on ^i^fj^sj^ says the Madhusudani — 
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By Kutastha is meant the Substratum of ignorance and the 
products thereof. Therefore, these being concoctions of 
Avidya, the Substratum which is the Witness-consciousness 
is unchangeable. 

Commenting on *Nr>£tftfi *m: } says the Sankaranandivyakhya — 
Commenting on says the Bhasya — 

f^4Nwta HrtNgTH^r W<?kp^ h « 3 i§y r €m^m *?5J- 

Says the Anandagiritlka thereon — 

[Intent on the welfare of all beings from Brahma down to 
the tiniest creature, they recognise that the Universal Self— that 
is dearest to each one of them being their Innermost Atman — 
as their very Self This is the import. 

Contemplation of the Imperishable which is free from 
adjuncts consists in securing the knowledge pertaining to It from 
the Sastra and thereafter approaching It by way of identifying 
oneself with It, and then abiding in It, that is, ever contemplat- 
ing the Boundless, Consciousness of one consistency, the 
Imperishable, as one's very Self.] 

They contemplate by seeing Atman everywhere, and are 
totally unmindful of anything like non-Self, as says the 
Nilakanthavyakhya on the Gita (XII-3) — 
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10.7.8 Devotion to Isvara — Cosmic Form 

This devotion to Isvara is referred to in the hymn when 
it speaks of the Mayavt — the Cause of origination, sustenance 
and dissolution of the universe — in the stanzas two, three, 
four and six, as also in stanza nine where the cosmic form 
has been brought in, in connection with the upasana 
mentioned therein. Such devotion as pertaining to the 
cosmic form described in the Visvarupadhyaya of the Gita is 
mentioned by Sri Bhagavan in chapter twelve along with the 
Aksaropasana. As regards those who are unable to relinquish 
completely their notion of embodiedness, says Sri Bhagavan — 

(Gita XII-2, 5, 6, 7) 
The Nilakanthavyakhya on the (?i#z (XII-6) says — 

^qfftr R<#w{iifiish^wiR*i<ftRr sprer suite 

^T[%T HI '^TFFrf ^TTO cfe «TH \ 

[Those who, fixing their thought on Me, contemplate on Me, 
always devout, endued with supreme faith, those m My opinion 
are the best of the To gins, 
11-34 
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Greater is their difficulty whose minds are set on the 
Unmanifestj for the Goal, the Unmanifest, is very hard for the 
embodied to reach 

But for those who worship Me, dedicating to Me all 
actions — natural and prescribed such as the obligatory and the 
occasional rites — by realising that I alone am the Ultimate Goal 
sought to be attained by all actions, and meditating on Me as 
their very Self without making any difference as * Verily am I 
Bhagavan Vasudeva Himself, I become ere long O Par thai 
their rescuer from the ocean of the mortal samsara ] 

The Vivekacudamani also refers to bhakti as contemplation 
of the Paramatman denoted by the word c That' as oneself in 
the manner of ahamgrahopasana or the meditation on the jiva 
as non-different from the Paramatman, though there is 
difference between the jiva and the Paramatman for the nonce ; 
others say, that is bhakti. But this is not muUtyabhaktt, as it 
is preceded by a sense of difference which is a delusion — 

^n^3T3^TFT *iRhR<^ ^j: I (33) 
The Madhusudanitika on the Gila (XII-6, 7) says — 

^^JT^TcfT, Hjwfei ^faERsrarcrr sthnhiR^iR^wt^t- 
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^of^n^^Tci; ^^e^ffe^TT^ w^fe^^fa* fe^*r 

jfta^ ^^Tl^fr ^FcttTWT HT^^Rrf% 5 cTT^TT ^ Q^t 

3r *iff sparer *rjpr errg^ sjc 

h f^ra; iwfi ciR**%q spqf?r 1 

it may be said — The alternatives mentioned here in respect 
otsadhana would be comparable as to which is the superior one 
as involving lesser difficulty in respect of the effort, provided 
what is attainable is the same for both ; but it is not so The 
goal m respect of the knowers of Brahman without attributes 
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is the attainment of the Absolute Brahman that is Supreme 
Bliss and Consciousness by the cessation of Avidya and its 
brood But that in respect of the upasana of Brahman with 
attributes, falling short of the valid knowledge of the 
Substratum, thereby failing to remove Avidya, is only the 
attainment of certain special powers enjoyed in the realm of 
Hiranyagarbha, which after all is a product and thus 
ephemeral The fruit of contemplation on the Absolute being 
thus superior, such contemplation is worth the extra efforts. 

Sri Bhagavan refutes this argument. In the realm of 
Hiranyagarbha itself, at the end of the enjoyment of celestial 
powers, final liberation, the fruit of the knowledge of the 
attributeless Brahman, is attainable by the cessation of Avidya 
and its products, on the dawn of the knowledge of Reality, 
the meaning of the Mahavakya revealing itself by the Grace 
of Is'vara, even without the instruction from the Guru and 
without the effort involved in sustained practice of sravana, 
manana and nididhyasana cither, all obstacles having been 
removed by the sagunopasana The Sruti says 'He leaves the 
realm of the Hiranyagarbha and finally realises the Supreme 
Purusa hidden in the cave of his heart 5 . He realises the 
Supreme Reality with the help of Vcdanlic truths which reveal 
themselves to him without any effort on his part, thereby he 
becomes liberated. Thus the sagunopasana leads to the same 
goal through divine grace as the one attained by the knowers 
of Absolute Brahman. 

Sn Bhagavan describes these devotees as those who dedi- 
cate all their work to Vasudcva, the possessor of all benign 
attributes, consider Him as the most lovable of all beings, 
and are thus devoted to Him exclusively, renouncing all other 
objects of attachment. They concentrate on Him as — the 
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ground of the Essence of all beauty and delight, incarnated 
in any of His various forms, either two-armed or four-armed, 
as the Universal Enchanter playing on His flute with its 
melodious strains combining all the seven fundamental notes, 
or as the four-armed deity carrying conch, disc, maze and 
lotus, or as Nrsimha etc. , or as Rama the extremely kind and 
supremely beautiful, or the Varaharupa, or in His cosmic form 
as revealed to Arjuna. Thus He can be the object of single- 
minded contemplation and worship. The mind becomes a 
monolithic stream of Consciousness with the idea of Bhagavan 
as its only content. Life becomes a continuous existence in 
the proximity of the Divine. Sri Bhagavan says that He rescues 
such worshippers of His, from the death-straddled existence 
in this unfordable ocean of sorrows, this world of appear- 
ances stemming from misconception and illusion. Sri Bhagavan 
easily hoists them to Absolute Reality, the end of all limita- 
tions, beyond the world of appearance, with true Knowledge 
acting as a lever. And this He does quickly even in that 
very life. 

10.7.9 Devotion to One's Own Gnrn — Liberation from the Mrityu 

called Earma 

Of Supreme importance in this connection is the 
venerable Guru, one's own Acarya, who is, as has been 
pointed at the outset, none other than Is'vara who has 
assumed this form out of His benevolence and infinite mercy 
with the avowed object of rescuing the deserving disciple 



from samsara. In the Bhagavadgita it is seen that Bhagavan 
Srikrsna Himself exemplifies this Such a happening is 
traced to the immense good fortune that is the result of 
worship, in the manner prescribed by the Sastra, done in 
hundreds of lives with ardent devotion. Such an avatara who 
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can be seen, approached, spoken to, heard and touched, 
before whom one can lay bare one's own problems, difficult- 
ies and doubts as well, is immediately recognised to be 
Consciousness Itself with an apparently materialised form, a 
mayika vesture , that is Isvara Himself who has become 
accessible even on the empirical plane, thereby rendering it 
easy for the disciple to attach himself directly to the Infinite. 
Speaking in the same language, performing similar actions 
1 and leading the same pattern of life as others, He is the 
exemplar in a concrete way, of whatever is to be done in 
life at every level and in every aspect of it. Serving Him 
wholeheartedly — a^WiRr— is what is to be done by the 
disciple All his karma will be sublimated and the disciple is 
redeemed from the throes of the mrlyu called karma. Besides 
obeying the Guru's behest and refraining from doing anything 
not sanctioned by Him, there are no other injunctions and 
prohibitions, as Srirama has pointed out. Resting always 
m Atman, His Svarupa, but coming down to the level of the 
seeker, as it were, to lift him up, the Guru is indeed the 
avaiara of Bhagavan. By way of service to Him, He provides 
opportunities for sublimation of all actions on the part of the 
disciple As the Gita exemplifies, He not only instructs 
formally, but also assures and encourages at every step — 

^ f| «h«^|U|tK^fe^Tl& cTIcT JF^m 11 (VI-40) 
m\ f^rftjTfiFTT qfotta ^CFTl?^ II (IX-22) 

tftt^m illcMhftf! ^ HxrT: JpJRqfcf || (IX-30, 31) 

*n s$t*fiv^\sf% qrn^r 11 (xvi-5) 
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f^r^cTT: 

fafmm ^wra; II (xi-33) 

*ri%rT: ^fnf^T TOWKWRurf^ I (XVIII-58) 

He discourses freely and looks after the disciple even by 
chastising him when necessary — 

i^tS^r sprite q^rfqr ii (n-3) 

^tsR^ftKM «rM% f^Tf^ftTll (XVIII-58) 
cT^ I (XVIII-59, 60) 

10.7.10 Liberation from the Mrityu Called Kama 

Instruction is for seekers of various types of competency, 
oriented differently as the instructions in the various chapters 
m respect of Karma, Toga, Bhakti, Jnana s Samnyasa etc., 
show, as also for adhtkans at various levels as the twelfth 
chapter particularly (7 to 11) shows. As the fourth chapter 
indicates, all this is in line with the Srutisampradaya wherein 
a variety of disciples like Janaka, Indra, Narada, Bhrgu, 
Balaki, Satyakama, Janas'ruti and Maitreyi of different 
varnasy asramas, sex etc. , though of different persuasions, are 
each accommodated and shown the way. The Gita also 
says — 

fw^l" t^WSTT SJ^crsfa ^IPcT q*T JTfcT^ll (IX-32) 

Indeed, He instructs the disciple to surrender himself to Him 
completely, enabling Him thereby to take the entire responsi- 
bility to secure his deliverance — 

3?c mj *aiqpfrft *tt I! (xvm-66) 
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Verily the direct means for abiding in the Svarupa is, apart 
from His own example, taught by His exposition of the 
characteristics of the realised one — Sthitaprajna, Samnjasi, 
Togi, Bhakta and Gunatita His one endeavour is to establish 
the disciple firmly m the Svarupa which is Himself as He 
Himself swears, and thereby abolish the apparent difference 
between the two, as the lines in the Gita show — 

ScTT *I£mFTcTT: (IV-10) 

SRteir ^1 SpT^I %f& Tftffl" (IV-9) 

m\ *r (vn-i8) 

wt & afcf^rH fSr^sftr St i (xvm-65) 

The Acarya, as pointed out by Sri Sri Bhagavatpada, confers 
His own Svarupa — ^ejfa ^jrq | (Satasloki-l). This is seen 
from the fact that they have derived wisdom from the Guru, 
with hearts full of mercy, emancipate by their teachings, all 
those who are fortunate enough to abide in their presence, 
from the three kmds of misery — adhyatmika, adhibhautika and 
adhidatvzka — and the three kmds of sin — of body, speech and 
mind — just as, by virtue of the fragrance diffused by a sandal 
tree, other trees around it are also full of fragrance at all 
times and afford shelter from heat to diverse beings. So says 
Sri Sri Bhagavatpada (S atasloki-2) — 

Indeed m the presence of the Master, one feels 'lifted up' 
completely from the morass in which he was deeply stuck — 

cTqwrt^R^ 5^T=% H^fef^l: || (Sutasamhita) 
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Futile and childish arguments are given up, confidence is 
gained and one turns a new leaf m one's life. To realise its 
value, it is only to be experienced Such is the coveted 
acquisition for which one has been longing all along The 
jnanasadhana variously enumerated such as amanitva, daivi- 
sampat etc., all rise up to the conscious level, being aligned 
in His presence, like iron filings in the field of a magnet. 
By surrender i.e., by placing Him in the position occupied 
by him, the ego is got rid of and he is now not other than 
what He is. The undercurrent and upsurge of Akhandakara- 
vrtti is obvious. This is actually experienced m His benign 
presence where one sees that his little Self has run away. It 
is only He that is directing the organs, the mind and the 
intellect of the disciple. Thus it is He who is really inside 
as well, though apparently outside. This is a taste, as it 
were, of the Bliss of Realisation which defies all verbal 
description and assessment Indeed the disciple no longer 
has his wagon hitched to any station in empirical life. He 
is redeemed and he now transcends these. Finding his Guru 
as his very Self, he is no longer misled into loving his lower 
Self He now supremely loves only Atman, Is vara, his 
Guru; all else is naught for him — ^Jf^r^. He is thus 
liberated from the mrtyu called desire. 

10.7.11 Liberation from the Mrityu called Avidya 

Having thus made to transcend karma and kama, the vol- 
itional and the emotional aspects of his mind being sublimated, 
he is now enabled to transcend non-apprehension, error and 
doubt Le., sublimate -his intellectual faculties by enquiry at 
the feet of his Guru. Emotional involvement to the fullest 
extent is what is meant or implied by the word ^RTT^ In 
other cases it would be entanglement. This deliberate 
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entanglement is afct^i^Rr. Similar is the involvement m 
respect of activity Both are cases of sublimation So is 
enquiry He is led to the culmination of His enquiry by the 
unfolding of the Akhandakaravrtti, thereby making him 
transcend the mriyu called Avidya. He is now none other 
than Isvara, the Guru. Such devotion to one's own Guru 
is all-comprehensive and inclusive of devotion to one's own 
Self and devotion to Isvara. Indeed there is no principle 
higher than the Guru, and the Guru is verily the Supreme 
Brahman Itself — 

T gfttf^R GWl , 3^eHT8?T(qt m (Gurugita) 
It is only by such devotion that the disciple is enabled 
to escape from the clutches of the forms of mrtyu like the 
body and the senses, arising from the threefold mrtyu — Avidya, 
kama and karma — and remains over as Pure Consciousness — 

(Brhadvartikasara 4-3-7- 121) 
Such steadfast devotion is absolutely vital for securing direct 
realisation of One's own Self by transcending Avidya, kama 
and karma , and without it one cannot expect release from 
these bonds even after the lapse of hundreds of crores of 
lives. Says the Vivekacudamant (57) — 

For such a devotee, the Guru reveals Himself as the very 
Svarupa of the disciple in Its full glory — *T*TcTT ^rcRH sj^fsft^fo. 
This is the One Consciousness, the Evershining Reality — 
S^TciFFHo which sustains all beings right 

from Hiranyagarbha down to the tiniest of creatures, enabling 
one to hear, smell, taste, describe etc. — 
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[Sukarahasyopanisad quoted in the Pancadah V-l, 2) 
This is the Prajnana 9 the idam-fcee aham which never rises or 
sets, making known all else which appear and disappear, 
being superposed on It Bqifrn^g^^^H^f ftf^cf: fl^r. These 
latter are what have already been referred to as those which 
are by themselves non-entities — aroc^qr^n. It is the Acarya 
who by His infinite Grace removes many an obstacle in the 
way of manifestation in Its full glory of this Entity which 
alone exists and shines and which though ever shining, had 
been veiled as it were — 

10.8.1 Prakatikarana — No Second Entity Like Avidya and 

Its Offshoots Ever Was, Is, Will be 

This Consciousness, the Shine which, as Is'vara in 
association with upadhis, provides facilities for the devotee for 
worship and sadhana and appearing as Guru Jeads him step 
by step by instruction, removing thereby the various phases 
of ajndna 9 eventually reveals Itself without upadht as the very 
Self of the seeker — 

s^faq^H^FT ^ReTO^T TO II {Manasolldsa 1-30) 

This Consciousness is at once the Supreme Peace of Silence, 
which is most eloquent as making known everything else 
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including speech. This is the Supreme purport of the entire 
Sruti as revealed by each one of the Mahavakyas. Bringing 
together all the affirmations and negations in respect of 
Brahman in the manner pointed out by the two adhikaranas, 
viz., the Anandadyadhikarana (3-3-6) and the Aksaradhikarana 
(3-3-20), all other statements in the Sruti such as those 
delineating srsti etc., the five sheaths, the triad of states, 
etc., as also those referring to Maya have been shown to 
subserve the purpose of the Mahavakyas. The knowledge of 
the Svarupa results in the attainment of the Supreme Bhss in 
Its full glory, as also the realisation that duality never was, 
never is, nor will ever be. This realisation is given expression 
to by the Svarajyasiddhi (2-61) and the tika thereon which 
speaks in a similar vein — 

[I am That which is free from origination and destruction, 
without any flaw, Self-effulgent Consciousness, free of the six- 
fold modification, ever free from even the possibility of bondage, 
unsublatable, devoid of properties such as grossncss etc., free 
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from duality, without any internal difference, pervading within 
and without, of the nature of unalloyed Bliss, the Innermost 
Witness of anlahkarana etc , Atman, verily Brahman, the 
purport of all the ^rutis. Just as darkness cannot exist in the 
Sun who is by nature bright, the universe did not, does not, and 
will not exist in Me, the Bliss, Existence, Consciousness, 
transcending the triad of states.] 

So declare the Srutis etc., — 

^ 3S§F * S^> f^TT WlrfcTT II (Ma. Ka. 2-32) 

[There is no dissolution, no origination, none in bondage, 
none aspiring for wisdom, no seeker of liberation and none 
liberated This is the absolute Truth ] 

(Br. U. 4-5-19) 

[That Brahman which is Atman is without cause or effect, 
without interior or exterior, this Self, the perceiver of everything, 
is Brahman.] 

sn& IcT 5T feraf I (Ma. Ka. 1-18) 
[This duality exists not, when the highest Truth is known.] 

(Sam. Va 183, 184) 
[On the mere rise of the true knowledge generated by the 
Mahavakya 'That thou art', Avidya, along with its effects, was 
not, is not and will not be ] 

10.8.2 Sublation of Sakshitva of Atman 

In this connection, the Siddhantabindu (9) raises an 
objection — Since what is involved in each of the triad of 
states, as being attached to it, is false along with the states, 
their Witness also would be false, there being nothing special 
in Him — 
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This is answered in the Dasasloh (9) — 

[Moreover, Atman being all-pervading, It having been taught 
to be the highest object of man's attainment, It being of the 
nature of self-manifest knowledge and not dependent on any- 
thing else, the whole of this universe which is of a nature 
different from It, is unreal. I am that One, which alone 
remains over, the Auspicious and Absolute. The import is that 
all else is naught, Atman alone is,] 

10.8.3 Sulfation of Akhandakaravritti ; Sublator 

Here a doubt may be raised — when the primal ignorance 
is destroyed by the Akhandakaravrlti, even though the entire 
universe which is a product of ignorance is sublated, this 
Brahmakaravrtii remains over, there being nothing to destroy 
it ; and as such duality persists Therefore what remains 
over is not the One without a second If another vrtli is 
brought in to destroy this antahharanavrtti, then that vrtti 
remains over as the second and this process results in infinite 
regress. As such there is no escape at all from duality. Says 
the Svarajyasiddhttika (2*61) — 
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By way of removing this doubt says the Svarajyasiddhi (2-62) — 

[The Akkandakdravrtti, the plenary experience, which has 
been shown decisively as the purport of the entire 3ruti, even as 
it arises, destroys the entire mesh of duality along with ns cause, 
Avidya, and itself disappears immediately, leaving over the 
Eternal, Non-dual Atman, the Supreme Bliss, spoken of as 
Nirvana, in the manner of fire churned with the help of two 
sticks, which burns the grass and then becomes extinguished ; 
or in the manner of the powder of the clearing fruit, kalaka, 
which subsides after removing the mud from water ] 

These two examples are cited also in the Advaitasiddhi 
and the Stddhantalesasangraha 

It is accepted that Vedic injunction ^T^r^S^cls^J 
(One's own Veda should be learnt) pertains to the entire Veda 
inclusive of itself, the notion of difference is brought in to 
differentiate one thing from another as also itself from either 
of them. Avidya is responsible for itself and its ramifications 
as well. Consciousness is responsible for making known all 
else and Itself as well and the statement % ^PTrfer (In 
this Atman there is no multiplicity) refutes all duality 
inclusive of itself. In the same way the acceptance that the 
AUiandalaiavrtti sublates all duality inclusive of itself, is 
without blemish. The vrtti as associated with Consciousness 

* 

is the sublator as differentiated from its insentient aspect 
which is the sublated. 

This would not involve the defect of the vrlii being 
both the 'subject and the object of one and the same process 
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of sublation, since the sublation of the primal ignorance is 
accepted as the sublation of all duality Nor would it involve 
the defect of simultaneity of both the origination and the 
destruction of the vrtti, as sublation, relating itself to the three 
periods of the past, the present and the future, is accepted 
to be different from destruction. All this has been said by 
viewing Akhandakaravrtlijnona i.e., iff&T jjfes, as the vrtti in 
which Consciousness is reflected as the dispeller of ajnana. 
Alternatively, if ^3ft«£t i.e., Consciousness m association 
with the vrtti is viewed as the dispeller of ajnana, as in the 
example cited, of the fire burning the grass, there would not 
be any defect The two illustrations given in the sloka are 
indicative of the alternative views Says the Svarajyasiddhitikd 
(2-62)— 

1 W^S'%5!f : ' ffir fifr: ^^ftqq&fi?qq^^ WK- 

What the dispeller of ajnana docs is this — All those coming 
under the category of vyavrttas like qrsqif^, sifJRJTfir, the 
six-fold transformation inclusive of death as pertaining to the 
gross body, the various gross bodies one after another in the 
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various lives, the disposition, moods etc , of the subtle body 
as also the apparently persisting subtle body in various lives, 
Avidya itself as also the final vrtti that is the Akhandakaravrtti, 
are removed without any vestige whatsoever. Vydvrttas 
mean also those that are excluded. Discarding these, one has 
to take hold firmly of what c is' i.e., Atman that can never 
be vyavrtta. That is, look into and search only for Atman 
by leaving out every one of these, by steadfast devotion. 
This steadfast devotion is really devotion to the Acarya, the 
Jnanasvariipa, the Sphurana, which is only one and the same at 
all times and everywhere In this search, the direction is 
secured by always being aware that the 'Light' for this search 
in darkness, Avidya, comes only from the Sphurana, the Inner 
Self, the Acarya, Is vara And the obstacles in the way, the 
vyavrttas, are all removed by the Grace and continuous instruc- 
tion from the Acarya. Intellectual impediments are because of 
the wrong notions of Atman and Brahman. 

These are removed by a proper study of the Veda and 
the Vedanta, the fruit of which is in making known the Svarupa 
of Brahman- Atman as revealed by the Mahavakyas — * That 
Thou art 5 which is the Upadesavakya (instruction) and c I 
am Brahman 3 which is the Anubhavavakya (experience). All 
else m the Veda and the Vedanta is only auxiliary to this, as 

* - 

the Sruti and the Gita show — 

# 1st W^HWpd (Ka. U. 1-2-15) 

^ ^ft ^l-dt'i&l^ ^TI^II {Gita XV-15) 

This Akhandakaravrttijnana is the culmination m the removal 
of all impediments pertaining to the realisation of Brahman- 
Atman So it is that the training for this purpose till the 
culmination precedes the actual experience of the 5qTfrIT^3- 
^TPnTlfeTO: S^T. Says the Brhadvartika — 

11-35 
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10.8.4 Progress Temporal ; Perfection, the Eternity, in a Flash 

It should not be thought that progress and perfection 
are conceptions pointing to the same level of experience. 
The one takes place m time ; the other signifies transcending 
it. Perfection is not attained in the time order, but it is 
victory over time. That is, perfection is not to be understood 
as taking place gradually or step by step, but in a flash at 
some point during the progress This is the significance of 
the Sruti quoted by J>n Sri Acaryapada m the Kathopanisad- 
bhasya (1-3-12) — ara^JTr 3}*«^§ qrcfo'ure: — which means that 
the knowers 4 arrive at the goal without travelling 5 . The 
cidacidgranthi is torn asunder by the Mahavakyajnana and 
thereafter the Cit shines m Its full glory. That the granthi is 
torn means that the names and forms of all that is super- 
imposed including Avidya, the very existence of which is 
only the Substratum, ^^jn«^f } are sublated leaving behind 
Sat, the Adkisthana, ^Rrgrjrr^ft f| sjpr: ^fcTcre^pT:. 

10.8.5 'Sublation' of Maya 

Says the Sutrabhasya (2-1-6-14) — 

[Name and form which constitute the seeds of the entire 
expanse of phenomenal existence and which are conjured up by 
Avidya, are, as it were, non-different from the Omniscient 
Isvara and they are non-determmable as real or unreal and are 
mentioned in the Srutis and Smrtis as the power called Maya of 
the Omniscient isvara or as Prakrit, the primordial nature ] 
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Says the Bkasja on the Kathopamsad (1-3-1 1) — 

[Beyond even the mahat, subtler than that, being its internal 
principle, greater than all is the avyakta, the seed of all the 
universe, the unmanifest state of name and form, the combined 
state of the potentialities of all causes and effects, denoted by the 
terms avyakta, avyakrta, akasa etc , entering in the Supreme 
Atman as warp and woof. . .] 

This power, Maya, is the very essence of the cause, and 
the effect is the very essence of the power, as the Sutrabhasya 
(2-1-6-18) says — 

In respect of this power, the Darsanasarvasva (p. 193) 
says — 

i hi ^tt m f^n shr g ^^q ^fc to- 
^rfec^jqc^ni^EFr^ , ctsj ft^ic^r eraser *tt 

^S^tt ^TH^icr, sRgcneg *r ^ ?r i 
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[Brahman alone is the ultimate Reality It has a power 
spoken of as Maya Though it is, in fact, non-different from 
Brahman, it is concocted as different from Brahman In its 
'aspect* as non-different from Brahman, the Reality, it is 
construed as real In its 'aspect* (which, however, is mithya) as 
other than Brahman, it is mithya, since otherness from Brahman 
is itself mithya. If it is asked whether in itself i.e , by its own 
svariipa, it is real or mithya, the answer to this question is as shown 
above in either case i.e., whether by svariipa is meant non- 
difference from Brahman or otherness from Brahman — if by 
svariipa is meant its Maya-aspect i e , power-aspect i e , if its 
svariipa is what characterises it as Maya, power, or as an 
object of knowledge, then in each of these aspects, it is verily 
mithya, since all characteristics are mithya This being so, if it 
is remarked that the svariipa indicated by each of these 
characteristics is real, it is indeed acceptable that way since 
Brahman Itself is the One indicated by all characteristics ; even 
potness etc , stand for Brahman alone. This power is not to 
be questioned, as it has the liberty of presenting phenomena 
which defy reason 

Whatever it is, real or mithya, it shows up in consonance 
with itself, illusions, objects of illusions and those under the 
sway of illusion, variously. It also presents some as liberated, 
by the means which is also set up by itself; but in actuality there 
is neither bondage nor liberation. If it is objected that in such 
a case, removal of illusion would itself have to be the removal 
of Maya and Maya as such would not be removed, the answer is 
the same as what has already been given viz , in so far as it is 
mithya, it is removed , but as Reality it remains over ; however, 
nothing different from Cit remains over ] 
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10.8.6 Ajnana Once Sublated Never Reappears; Badha 

Distinguished from Pradhvamsabhava ; Abhava a Vikalpa 

Removing the possible doubt that ajnana that is destroyed 
by j nana might reappear much in the same way as the 
universe which reappears after being destroyed in dissolution, 
the nature of sublation is made clear in the Svarajyasiddhi 
(3-15)— 

A thing that is sublated is absolutely non-existent, 
without any residue left in a potential form, as distinguished 
from an existent effect that merges into the cause on destruc- 
tion. The sublation of Avidya is not non-existence posterior to 
destruction, pradhvamsabhava , formulated by the Naiyayikas, 
for, if that were the case, this pradhvamsabhava would continue 
to exist and there would be duality m liberation. Rather, it is 
only the Substratum itself. So it is that ajnana that is 
sublated, really never was, never is and never will be, as 
shown already. Again, destruction is only the ultimate state 
of transformation of an existent, and not a form of non- 
existence, abhava, for it is reasonable to regard destruction 
only as the merging of an existent m its cause. It is also 
suggestive of this that a non-existent to which no quality 
can be ascribed cannot be said to be related to attributes like 
origination etc., counter-correlate, substratum etc., distinc- 
tion from absolute non-existence, difference etc. If it is 
objected that even if sublation is none other than absolute 
non-existence at all time, that itself remains over as the 
second entity, the reply is — the notion of sublation is not 
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merely the notion of non-existence, for in that case the 
statement 'there is no colour m the air 5 would have to be 
characterised as sublation On the other hand, it must be 
accepted that sublation is the experience of the non-existence 
of the superimposed in the substratum. So then let that 
which cannot but be accepted — the knowledge of the 
substratum — -be the sublating knowledge and not the 
knowledge of abhava i.e., the non-existence of the super- 
imposed The abhava, also being arnrvacamya, must be 
traced to Maya and thus cannot continue to abide after the 
sublation of Maya. If it is maintained that — since the 
Vartika "was not, is not and will not be", referring to 
Avidya and its products uses the particle na (not), the 
sublating knowledge has necessarily to refer to abhava as 
experienced — such prattling is accommodated as well, by 
pointing out that in such notions as c in the non-existence of 
the pot, the pot is not' even though the two viz., the 
support and the supported are identical, they are referred to 
as being different (a distinction without a difference). This 
is a vikalpa, a notion consequent on the knowledge of the 
words employed, an expression, however, without a content. 
So also is the notion that the ground is bereft of the pot ; it 
is the mere ground itself that is referred to relating it to a 
pot or without it ; as such there is no such thing like an 
abhava other than its support Or again, the two abhavas 
viz , that of the sublating cognition and that of the super- 
posed entity that is sublated, are both only of the svarupa of 
the substratum itself When the counter-correlate is mithja, 
it cannot be maintained that it is a counter-correlate of a 
real abhava. The idea is — if it is said, however, that the 
abhava is also mithya, then the substratum alone remains 
over So says the ttka on the Svarajyasiddhi (3-15) — 
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=qfer qr^gfe^i ^mrqsrqT l ^w^qi^fMi^ftqcfqr ^rrfq^q- 

sq^-T^rT ^WlPl*^ f^PTtnTK^: | ^3 'iTRjkRsT *?fq*qfct J 

ft^q^TO an^ro^ HTqqsrqw ^foi^jera gsf heftier qsqqsfq 
^?qq qs^n^rf^egreTir^ cT^rr sqq^w^qqn fe!f^- 

jrf&qlPl^lRPl^«h^|^||g; I 3TCT3*qrfq feq^ cqfa2Fmmqq 

qR?miR(d *nq: i 

In this connection may be recalled the Bhasyas by Sri £ri 
Acaryapada — 

q^ TO ^ STT^ | {Bhasya on Tai. U. 1) 

[To say that pradhvams abhava is produced is only a verbal 
quibble, in as much as nothing specific can be predicated of 
abhava Abhava is indeed only the negative of bhava Just as 
existence, bhava, though one and the same throughout, is yet 
distinguished by cloth, pot etc , — e.g , we speak of the existence 
of a cloth, the existence of a pot etc , — so also though abhava is 
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m itself devoid of all distinctions, yet it is spoken of as different, 
and in association with different acts or qualities, as though it 
were a substance etc Abhava cannot, indeed, be associated with 
attributes as the blue lotus is associated with its attributes. If it 
were possessed of attributes, then it would come under the 
category of bhava ] 

Says the Anandagiritlka on it — 

[Abhava cannot be associated with the counter-positive as an 
attribute, for, in that case if the destruction of a pot is eternal, 
the pot also would have to be eternal.] 

Says the Vartika on it — 

^Ti^mT^T wry. fwrr m jpfr m \ 

*r ^rf^nm^ w^raji (30 to 33) 

[All objects such as the pot ever inhere m clay etc , which 
is their cause, either in the manifest form or in a latent form ; 
they are never non-existent. 

Non-existence has no relation either with action or quality. 
Since it has no existence it cannot be related to anything in any 
place 

Therefore non-existence such as pradhvamsabhava which is 
admitted for the sake of worldly parlance, is only a concoction. 
It is unreal like a stone-son 
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So when Avidya is removed, one abides in one's own 
Atman. Destruction of Avidya can never be brought about 
except by Brahman-knowledge ] 

Says the Suirabhasya (2-2-4-26) — 

[There is no distinction as regards the nature of non- 
existence, since non-existence and the horns of a hare are both 
equally unsubstantial (false) .. If again, distinctive attributes be 
ascribed to non-existence like bluenessetc , of a lotus etc , then, 
on the very analogy of the lotus etc , non-existence will turn out 
to be an existent by the very fact of possessing qualities.] 

Again says the Giiabhasya (XVTII-48) — 

m: 9 wrm:> SFiBvm:, fcftcRm^t, areRrmrc: — ?fcr 

[If we are to hold that the pragabhava of only a pot etc., 
becomes related to the cause, but not that of the barren woman's 
son etc., notwithstanding that both are alike non-entities, 
abkava, it is necessary to show how one non-entity can be 
distinguished from the other Non-existence of one, non-existence 
of two, non-existence of all, antecedent non-existence, pragabhava^ 
non-existence after destruction, pradhvamsabhdva^ reciprocal 
non-existence, ttaretarabkava, absolute non-existence, atyanta- 
bhava — nobody can point out any dehnite distinctions among 
these in themselves.] 

10.8.7 Universe — Brahman-Atman Alone for the Wise; 

Diverse for the Deluded 

It is thus seen that however much the notion of abhava 
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be deemed to be useful in parlance, it is an empty concept 
that has been concocted. That the notions of bheda 
(difference) and sambandha (relation) are also such indefinite 
entities that are concocted, has already been seen So are 
guna (attribute), kaima etc , in relation to dravya (substance) 
which itself is none other than the Satpadartha, Existence 
Also, space, time, Sruti, Acarya, Self and all else have been 
seen to be none other than Brahman Itself. All distinctions 
based on names and forms are but concoctions — vikalpas 
The hymn itself in the third stanza characterises all that is 
spoken of as other than Self as having only apparent existence 
and not real existence. In the ninth stanza of the hymn in 
the lines — 

it is asserted that what appears, abhaii^ as the eight-fold 
form of Is'vara with the ingredients — earth, water, fire, air, 
ether, Sun, Moon and Self — i e., the entire universe of the 
moving and the unmovmg, is seen by the discerning as none 
other than the Supreme and All-pervading i.e., all else is 
but vikalpa It is only those who are deluded by Maya that 
see otherwise, as the eighth stanza of the hymn says — 

fipHTNRcrar cf«hr ftggsrraicfRT iter: I 

10.9 Realisation— Fact of Experience ; AH Speculative ' 
Reasoning Set at Rest 

10.9.1 Instruction to Whom— Brahman or Another? 

The Siddhantabmdu — (7) speaks in a similar vein by way 
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of replying to a question that is typical of the ones that are 
raised in this situation — 

3T5qiiTTFrg3T^ differ i 

armlet ^q^iM^PrcgxR^ i 3m ft q^p&r: wraOTfimfa, 

«t srrecrr =r sire* *r tIf4 *t f%srr q- ^ ^ * ^ *r ^ft stto: I 
^r^reteft f^qrafi^R^sqfes: fire: II 

[Who is it that is taught to realise one's own Brahmanhood ? 
Is it Brahman or other than Brahman ? Not the latter, because 
it is insentient and unreal. Not the former, for, Brahman 
being self-evident, the instruction would be futile If it is said 
that though jiva is by itself Brahman, the impediment of Avidy a 
is removed by knowledge, it cannot be so because if the removal 
of Avidya is different from Atman, then there would be duality 
and Non-dual Brahman would not be established. It has been 
said in the Brhadvartika — An entity that is neither excluded by 
anything nor inhering m everything, is termed Brahman , if 
there were a second entity, it would not be possible to find a 
thing termed Brahman. 
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If the removal of A vidy a is non-different from Brahman, 
then the instruction would be futile as stated already* Is this 
futility meant in the ultimate sense or even in empirical parlance'* 
Sri Sri Acaryapada, welcoming the former view, clears the 
issue — There is in fact neither the preceptor nor the scripture 
nor the pupil nor the teaching Neither is there in fact what 
you call 'thou', nor what you know as '1% nor this phenomenal 
universe. Although the discussion as to whether the removal of 
Avidya is identical with, or different from, Atman, leads no- 
where, still the realisation of the Blissful ScIf-effuIgcntBrahman- 
Atman — the result of enquiry — is a fact of experience. Nor 
should anyone doubt as to how this can happen. All duality 
being exterminated, there is no scope whatsoever for any 
speculation or questioning In the face of direct experience, 
rejection on grounds of reasoning is impossible.] 

10 9.2 Removal of Avidya — Questions 

The discussion so far in the Svarajyasiddhi and the 
Siddhantabindu quoted here, centres round the apparent 
onslaught of the so-called reasoning on the idea of the 
removal of Avidya as pertaining to the nature of the remover, 
the removal, the removed, Atman and Brahman and the 
manner of meeting it effectively. The questions and objec- 
tions raised are for example — Is the remover merely the 
Akhandakaravrtti which is insentient or is it the sentient 
Atman ? How does it operate ? Does the remover remain 
over after the removal of Avidya ? How is this remover 
removed ? Does Avidya that has been removed recur ? Is 
this remover an ultimate reality or antrvacanrya? Whose 
Avidya is it that is removed ? Is it that of Omniscient 
Brahman or the insentient non-Brahman ? In either of these 
cases, instruction would be futile. Is Avidya removed by 
Brahman-knowledge ? Is the removal of Avidya, sat> asat, 
sadasat or anirvacantya ? If sat, is it different or non-different 
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from Atman or both? Since these questions have no 
satisfactory answers, there can be no such thing like libera- 
tion characterised as the removal of Avidya by Brahman- 
knowledge How can Akhandakaravrttijnana which is mithya 
be a pramana ? 

These and a host of other such questions raised in 
respect of That which transcends all speculation are not at 
all pertinent and are futile gymnastics like wrestling with the 
empty sky. Many scholars with their minds overpowered 
with dualistic tendencies and those who have not enjoyed the 
fragrance of the knowledge of the ultimate Reality, deny 
the removal of Avidya by Brahman-knowledge. So says 
the Tattvasuddhi-^4: — 

10.9.3 Appeal to Direct Experience 

While schools other than the Vedanta seek to establish 
their own point of view, they also resort to jalpa m the 
process. The enquirers who resort to vadakatha also become 
unsettled thereby. In order to protect them, the concepts 
of the other schools are examined, their arguments met and 
appropriate formulations are given as well. For example, 
the remover of Avidya is not merely either the vrtti or 
Brahman-Atman, the Substratum-Consciousness, but it is the 
Consciousness in association with the vrtti or the vrtti in 
association with the Consciousness — '^Xis or c 4t^T $fte\ 
Sublation, iftW, is not the same as destruction, sfo, of the 
Naiyqyikas which is a transformation of an existent, 
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STT^fspfflTj and which is momentary, It is not absolute 

non-existence, SK^pT^, of the Naiyayikas cither. What is 
formulated is in consonance with experience in respect of 
illusions like the shell-silver etc. The fruit of sublation by 
Akhandakaravrlti also belongs only to the world of parlance, 
errcftfetoj and not ultimately real, qiwffcfJ, What is a pramana 
need not be real, salya ; the criterion is only the generation 
of unsublatcd knowledge In this respect Sruti with its 
purport m the Mahauakja is the pramana* Akhandakaravriti 
is only an indicator, sqesr^, and disappears with its material 
cause, Avidya, and therefore there is no duality in liberation 
that is Brahman-Atman. Above all, the Vcdanta is based on 
the realisation, the direct experience, of Brahman-Atman, 
which no type of reasoning can unsettle, ?ff! ^fes^^ST ^TTR. So 
is it that the Dasasloki says — f^^JRrfil^'. Says the Vartika 
(4-3-421)— 

[Therefore samsara is only fancifully imagined in the Inner 
Atman If there is doubt in this respect, sec it for yourself, 
abiding in Pralyagatman i c , by direct experience ] 

10.9.4 Attack on A>idya; Onslaught on the Non-existent 

This experience shows that the removal of Avidya does 
not mean anything negative, because categorisation like 
negative and positive obtains only in the realm of Avidya 
Says the Varlika — Avidya itself being unical, the knowledge 
of the Supreme Atman, lighting shy to kill the already dead, 
consumes the negative character also ; and having burnt the 
very classification, negative and positive entities, through the 
fire of Atman as 'not this, not this' and having removed 
the darkness and the error created by it, itself enters the fire — 
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Again, it has been shown that the concepts so dextrously 
postulated by the opponents are many a time concocted ones, 

which are empty without content, mkalpas, imaginary. The 
case of abhava, its relations with the ground to the counter- 
correlate etc , and divisions within its fold, have been exposed 
m the light of the Bhasya and the Svarajyasiddhi. So are rela- 
tions and differences, however valuable all these are, in the 
practical affairs in the empirical world. So is the fate of 
every concept As will be evident on thorough examination 
it is a vihalpa, luccha. What is taken as a fact, vastava, in 
empirical life has to be spoken of as am rvacamya when reason- 
ing is brought to bear on it and in the ultimate it will be 
tuccha as the Pancadasi has shown. Illusions, for example 
the case of a serpent in a rope, are sufficiently illustrative of 
this state of affairs The hymn itself indicates this by — 

3Rjc? sqpfam , s^rfrng, ^rr^rfcf %rir fajpram and *ref cir?^ . 

All prakriyas, reasonings etc., are when one is in the throes 

of Avidya, just as all problems pertaining to srsti, stkili, 

laya, past, present and future are for the one who is in the 

throes of time. When time is transcended the problems 

pertaining to these are no longer there. Categorisation, use 

of reasoning and raising of questions etc. , are all attempts of 

the one in the realm of Avidya, to get over Avidya, after 

which they cannot torment any moie, since they themselves 

are not there. While the rat, when alive, cannot kill the cat, 

how can it do so when it is dead ? So says the Pancadasi 
(VII-279)— 
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Let the corpse of ajnana and its creations, killed by Knowledge, 
remain. There is no fear for Knowledge, the king. On the 
other hand, there is only fame for him because of them ; 
says the Pancadasl (VII-282)— 

10.9.5 Reasoning to Subserve Experience 

If the logician docs not have faith in his own experience 
and if logic has no finality, how will he arrive at the firm 
knowledge of truth? If it is said that logic is required for a 
proper comprehension by the mind, in that case argument 
must conform to one's own experience and must not be 
perverse ; says the Pancadasl (VI-29, 30) — 

Liberation from the thraldom of questions, reasoning 
etc., along with their progenitor, Avidya, by Akhandakaravrtii- 
jnana is a well-known fact as testified to by the experience of 
the liberated and vouchsafed by the Sruti (Mu. U. 
2-2-18)— 

[When He that is both high (as cause) and low (as effect) is 
seen, the knot of the heart is untied , all doubts are solved and 
all his karma is consumed ] 
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Says the Tailvasuddhi (44) — 

s&^TSFlt 1 ' ^fteWiaifr^' (CA. U. VII 1-3) 
(Here we say this — 'the knower of Atman goes beyond grief'.) 

stRottt: qt qit msfa (/v. u. vi-8) 

(You alone have helped to cross the ocean of ignorance.) 

^J5^F^ iWTF-nfttRi: (Sve. U. 1-10) 
(And again there is cessation of all illusions m the end.) 

JflJft ^ STq^Fct *TI*TFtcTT cf#cT ^ I (Gita VII-14) 
(Whoever seek Me alone, they cross over this illusion.) 

3 c^Pf m\ ^nftrro^: \ {Gits v-16) 

(To those whose ignorance is destroyed by the knowledge 
of Atman) 

(He, on cognising whom m the heart, crosses over the 
Avidya that is widely spread.) 

[Srutis and Smrtis such as these point out that ajiiana is 
destroyed by Jnana In the world also it is seen that the jnana 
of the rope etc , arising from pramana removes, along with the 
illusion of the serpent etc , the underlying Avidya as well 
Thus by Sruti, Smrti and reason, it is established that Avidya, 
along with its products, is removed by the cognition of the 
identity of Brahman and Atman.] 

10.9.6 Removal of Avidya — Experience and Arthapatti 

That there is the removal of Avidya is itself the proof 
of such a removal. Strictly, even Avidya has no proof, 

11-36 
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much less its removal. Avidya does not stand the scrutiny 
of pramana, for that is its nature. Says the Sambandhavartika 
(181, 182)— 

Says also the Istasiddhi (8-18) — 

In the face of direct experience, the rejection of the 
removal of Avidya on grounds of reasoning is impossible, 
just as the arrival of a lame person. That is, when a lame 
person, seen stranded in a forest from where there is no 
known means of transport to his residence m a city, is 
actually seen subsequently in his house, there is no point in 
bringing reason m support of the impossibility of his arrival. 
On the other hand, one must postulate that he must have 
been brought by a rider along with him on his horse or 

V* 

somebody has carried him or even that the grace of a yogi 
made him walk to his destination. 

10.9.7 Removal of Ayidya — Prakriyas 

It is evident that m these circumstances one must have 
recourse to what results by arthapalti i.e., presumption, 
because there is the well-known fact of the removal of Avidya 
and it cannot apparently be categorised in any of the four 
known modes Depending on the import read into the words 
Avidya, amrvacamya, abhava, nivrtti etc., which are sought 
to be used in a technical sense, the destruction of Avidya is 
characterised variously as the fifth mode, pancamaprakara, 
anirvacamya^ adhisthanasvarupa -etc , as is seen in the Nyaya- 
makaranda,) the Istasiddhi 3 the Siddhantalesasahgraha^ the 
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Advaitasiddhi etc. These belong to the realm of the praknyas 
formulated for the use of the seekers of different pursuasions. 
The answer given depends also on whether the position is 
seen from the point of view of parlance or from the stand- 
point of realisation of Brahman-Atman, the One Ultimate 
Reality. 

Says the Tattvasuddhi-^ — 

Says the Sastrasiddhantalesatatparyasahgraha (4) — 

[The removal of Avidya is, just like its cause Avidya, 
indefinable It cannot be said that liberation cannot result since 
Avidya, the material cause, continues to exist, for, it is admitted 
that being itself a momentary transformation, the removal of 
Avidya also disappears ] 

The Advaitasiddhi (4-1, 2) outlines the method Selec- 
tions, by way of illustration, from the summary of which, as 
given in the Advaitasiddhisiddhantasara (4) pertaining to some 
of the topics already discussed, are — 
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3T|c*fcllslW£lPr: Wrf^hH-KcfSf ^3 II (2) 
?T ^^SP^R^T ^Tftd^<q]^d II (3) 

cT^T) %liafa<M<<lt4d£Rf5r: II (4) 

^sm^sft ^pgfe: ^N^i^^ll (5) 
w^^f Hr^c5fjgq^f%cT^?r: n (7) 

mt^kz^f&tft «TO $cft«Jd II (8) 
cPSRl^Sft ^I^WK^TcTT II (9) 

^f?r heftier ^HWWRfwn i 
frfiwif^ ^if%?n^^^^ hctrji (io) 

ifw 5^ ^rqtsfg sif^r: f%#ifeF ^^11 (13) 

^i 7 ^ W^fMlT^T^ f%^^ 1 1 (15) 

^f^RcqfWIl ^Iqt ?TTRcT ?FT^ II (16) 
^TTOpfafi^Spr MsTESflte? II (22) 
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[The final vrtti viz , the Akhandakaravrtti arises from the 
Mahdvakya The removal of Avidya is verily Atman indicated 
by this vrtti There is no room for any other conjecture in this 
respect Liberation is figuratively referred to as being brought 
about when the vi tti, the upalaksana indicating it, is brought 
about, and by the destruction of the upalaksana^ liberation is not 
destroyed. The cook is nowhere seen to be destroyed when the 
cooked material is consumed. So it is said by those who know 
the secret that is the purport of the Sastra that — the removal of 
Avidya is Atman indicated by the knowledge of the Mahdvakya , 
even when the upalaksana is destroyed, liberation continues to 
abide, like the cook m the example cited Even though the 
indicated Svarupa is not a thing to be brought about, it is spoken 
of as being brought about only because of the upalaksana, 
Avidydnivrtti can very well be the vrtti as it is accepted that that 
effect which puts an end to the process of generation of effects is 
destruction Though destruction is an effect in opposition to all 
other effects, its destruction is only the Svarupa of the Substratum. 
The interesting feature of the Sruti 'Not this, not this' is in 
pointing to the absence of any so-called destruction that is real 
as other than Atman. Hence undoubtedly there would not be 
any defect in regarding the destruction of ignorance as the 
Svarupa of Atman or as the ultimate vrtti. Even though Atman, 
the Consciousness without a second, is not by Itself the sublator 
of Avidya, as enshrined in the ultimate vrtti It is the sublator 
The Consciousness as enshrined in the final vttti, or the vrtti 
with the Consciousness as reflected m it could, without any 
blemish, be regarded as the sublator. Though neither the vrtti 
by itself, being inert, nor the Consciousness by Itself as the 
revealer, is not the sublator, the one as qualified by the other 
can be the sublator.] 

Other incidental topics are also to be found in this work. 
All these are discussed elaborately m the Advaitasiddhi (4) . 
The concluding sentences of (4-1) are — 
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cTf%^f^wRTsn^H^i% : , m^mm w^&foih wzm^tii- 

[Even though the fruit that is sought, Jndnanandasvartlpa, 
is all along acquired, only it is said to be acquired m so far as 
the vrtti that is the destroyer of ajiiana that is veiling Atman is 
to be acquired, as seen in the case of an example of a necklace 
etc. Thus the destruction of ajnana is the Svarupa of Atman or 
the vrtti with Atman as the content. Characterising this 
destruction as the fifth mode etc , is only a measure adopted in 
the case of the less competent, and as such no attempt is made to 
justify it ] 

The hymn also, with the reading iTRTS^ft^fTft^: in stanza 
eight is seen to make a reference lo praknyas depending 
on the concoctions of the deluded seeker, i?RPTft$rrftctt» as 
already shown Says the Sahksepasariraka (2-163) — 

[The knowledge of Atman arises to the aspirant from the 
Guru, Upanisads and the principles of interpretation which are 
also concocted by his own Avidya When his Avidya is removed 
by the rise of knowledge of the Supreme Atman, he abides in 
his own Self-effulgent Svarupa.] 

10.9.8 Akhandakaravritti the Ultimate Pramana 

Says the Sutiabhasya (2-1-6-14) — 
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jrfcftlfiST 3TIc%F^ STOW JTHfaSI J|<«*W*TCPT 3[focTc3M- 

[Furthermore, this is the ultimate pramana establishing the 
Oneness of Atman, after which nothing else remains to be 
sought after for knowledge Unlike the desire which necessarily 
arises in common life to know, 'what, with what and how', 
on hearing the injunction, * One should sacrifice', there remains 
nothing more to be sought for after one is taught *That thou art* 
or c I am Brahman', for this knowledge has for its content the 
unity of the universal Self. The curiosity can arise only when 
something is left unexplained, but nothing about which one 
may become curious remains over beyond the Oneness of Self 
Besidesj it cannot be said that such a knowledge does not arise, 
since there are Srutis such as 'That Reality of Self he under- 
stood from him% and the means of knowledge such as iravana 
etc., and the study of the Vedas etc., are prescribed. It cannot 
be said that this realisation is useless or erroneous for firstly it is 
seen to result in the removal of Avidya and secondly there is 
no other knowledge to sublate it. We have stated earlier that, 
before the realisation of the Oneness of Atman, all parlance 
pertaining to the true and false, worldly or Vedic, remains 
unimpeded. Hence when the Oneness of Atman is established 
by the ultimate pramana> the previous parlance involving 
distinctions becomes sublated in its entirety , there is no longer 
any possibility of entertaining the idea that Brahman is 
composite ] 

Thus after refuting all objections and showing how the 
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problems raised arc solved in consonance with reason, the 
Tatlvasuddhi (44) concludes — OTrp^Rrspn^ffowisran. 
(That ajnana is removed by Brahmajnana is thus eminently 
reasonable.) 

10.9.9 Vedanta Unassailable 

It is evident therefore that the position of the Vedanta is 
unassailable. The declarations of all other Sasiras are like 
the shouts of foxes which prevail only until they are 
absolutely silenced by the MahavaLja, the roar of the mighty 
lion that is Vedanta — 

The plenary experience, the Ahhandaharavrttyanubhava, 
which is the ultimate pramana^ is in consonance with the other 
pramanas in this respect that arc the Sastra, reasoning and the 
instruction from the Guru. It is the roar of the mighty lion, 
one's own Svarupa, Brahman- Atman, which silences once for 
all, all the other prattlings due to the various stances adopted 
because of influences of other Sastras etc. Says the 
Vtvekacudamani (475) — 

All activity and abstinence from it, diversity in the 
universe, conflicting views of different schools of thought, 
struggle, enquiry, attainments etc., are all only in the realm 
of Avidya Ignorance and knowledge are both patent to all — 
from the child to the learned. That which corresponds to 
fact is knowledge ; that which is otherwise is Avidya. The 
removal of Avidya through knowledge is also patent without 
enquiry. Indeed, there will be no enquiry without it. Its 
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reality is what is enquired into here. The enquiry is as to 
whether it is sat, asat, sadasat or amrvacantya and whether it 
is in non-Self or Self. By the full strength of logic it is 
established that it is indefinable, or the destruction of Avidya 
is only Self. Even then, Self alone remains since the delusion 
also has an existence only through Self as for the serpent 
through the rope. There is the final release and it is through 
knowledge, and the knowledge which removes Avidya 
dissolves m the One. Avidya is in Atman ; and its destruc- 
tion is also only in Atman because of being subservient to 
Atman. Says the Brhadvartika (1-4, 1365-1367) — 

Says also the Istasiddhi (8) — 

sTRT^qfb^r fen q^rcc^^r 11 (13) 

n^fMrRfsft g f^rm ll (14) 
ffcr m wigpn^ ^MmK It (15) 
^TicTHqTciTqTciiw ^te^ril^^rr m II (16) 

cf^Tc^^T TH^rf f^xTH f^Tift II (24) 
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arr^q^cT^ cr^^s^^wr: li (25) 

10.9.10 Prakatikarana— The Realisation 'I The One, 

The Unsublatable, The Auspicious' 

It is clear from this that all concoctions — those in respect 
of the world, in respect of the enquirer and in respect of 
Is'vara — are removed by the decisive knowledge, the 
Akhandakaravrttijnana arising from the MahavaLja. What the 
Mahavakya docs is to remove the illusions such as — parohaiva 
of Is'vara, the pancchinnatva (finitudc) of the jlva — and all 
other concoctions in Atman along with the Avidya responsible 
for them. Thereafter, there is no question to be asked, no 
answer, nor even the Sastra Speech is transcended along 
with the rest of the world This is precisely the import of 
the line in the hymn — 

All concoctions in Atman being removed, there is no 
impediment whatsoever for Atman to shine in Supreme Peace, 
m full glory In his effort to attain this 'state 5 , the seeker is 
to be guided by the Sphurana, the Shine, that is always there, 
however faint it may be to start with Since the goal 
attained is the Supreme Peace Itself, all talk which is only 
tiresome is to be relinquished except the Pranava^ AUM, 
symbolising Atman — 

fWPFT ff rRi; (Br. D\ 4-4-2 1 ) 

(Mm U. 2-2-6), (Mu. U. 2-2-5) 

The disciple finds himself in the state described in the first 
stanza of the hymn — 
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This decisive view that the so-called universe does not exist 
i.e., the removal of all impediments, enables the realisation 
of Atman in Its full glory, in Supreme Peace — q: 81*4 Ic^cl — 
there being nothing remaining like non-apprehension, doubt or 
misapprehension, in this regard. This is given expression to 
m the eighth sloka of the Dasasloki wherein the triad of states 
referred to are indicative of all that is negated, cqrfrT — 

[There is no waking state for me, nor dream, nor even deep 
sleep. I am neither the Visva nor the Taijasa nor the Prajna, 
because all the three are effects of Avidya , I am the fourth. 
Therefore I am the One, the Unsublatable, the Auspicious and 
the Absolute ] 

10.10.1 Supreme Peace — Silent Eloquence 

This is the WG&WXPI transcending all verbal description, 
the Supreme Peace that is symbolised by the auspicious 
Maunamudra — g^qr 

This is not revealed by the use of words which, however, 
have been employed to negate all else. This is the method 
employed by jjrutito 'make known 9 'That 5 , Brahman, which 
transcends all particularities. It is beyond the pale of words 
and not cognisable by the mind — 

siHrt f^fS^ } *FTer W I (Tat U. 2-4-) 

It transcends ,the territory of the known as also that of the 
unknown — 

epq^l dfeRdK^ 3iRjRdl^m (Ke. U. 1-4) 
The instruction could only be of the type 'Not this, not this' — 
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amicT STT^Tt ^ SfRr {Br. U. 2-3-6) 
It can be indicated even by Sruti, only by negating all else — 
3?cl^jrfW9 ^cTtrfaw (Sivamahimnastolra) . Speech, 

in any of its forms — qtf, torR, ^W, TO^— from the gross to 
the subtlest, stands transcended Though the Mahavakya is 
employed for the purpose, %&l^BT $\ 

the revelation is only by way of indication, eSEfGir. The 
experience of Atman in states like deep sleep, samadhi and 
the fleeting samadhi s (intervals between two vrtlis etc.,) are 
instances wherein silence alone reigns ; no sound can be 
associated with the Svarupa as such. Sounds sonic or other- 
wise, is always in association with a process involving change, 
like origination, sustenance, growth, change of state, decay 
and dissolution ; and Atman transcends all these, being 
perfect Repose Itself wherein silence alone prevails. Even 
while these processes are in vogue, the Witness-Consciousness 
said to be revealing them is ever experienced to be reposing 
in Its silent Splendour. Only in parlance they are spoken 
of as being revealed, much in the same way as the Sun is 
said to reveal the objects of the world, though the Sun has 
only been shining by Himself — afrcrr ST^rsrefcT, sflcir 
This profound Silence that is Self-effulgent is also the 
profoundest of all secrets as It remains hidden deeply, as it 
were, in spite of Its providing the existence and shine of 
everything in parlance— jfpIRT (Gita X-38). It is 
not revealed by words or any pramana of parlance, but can 
only become patent, as it were, when all parlance is got rid 
of. Commenting on the Jjruti (Br. U. 5-5-1) — 
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says the Bhasya — 

fcm fern *w ^mm^f^wm^ qfeflri vm, , 

[Therefore brahmana, having known all about scholarship, 
should try to live upon that strength which comes of Knowledge. 
Having known all about scholarship and strength, which 
respectively mean Self-knowledge and elimination of ideas of the 
non-Self, he knows all about meditativeness too — which is the 
culminating result of the latter Having known all about these, 
he becomes a knower of Brahman, accomplishes his task. He 
attains the conviction that all is Brahman. Because he has 
reached the goal, therefore he is a Brahmana, a knower of 
Brahman, for then his status as a knower of Brahman is 
literally true ] 

The instruction about this profound Silence cannot be 

imparted in any manner other than this profound Silence 

Itself. Says the Sutrabhasya (3-2-5-1 7) — It is seen m the 
» 

Sruti that Badhva being asked by Baskali, instructed silently 
without uttering a word. Baskah requested c Teach me 
Brahman, Sir*. Badhva became silent. When the question 
was repeated a second and a third time, he said, C I have 
already spoken, but you are not comprehending. This 
Atman is quiescence 5 . — 

Reference to this situation is made in the tenth sloka of 
the Dasaslokl and in detail in the Siddhantabindu on it — 
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[When there is not 'one' itself, how can there be a 'second' 
as distinct from it 7 Neither is there its absoluteness nor non- 
absoluteness, nor is it a void nor a non-void. It being by 
nature unique, how can I speak of It which is established by all 
Upanisads ? J 

10.10.2 Instruction Symbolised — Auspicious Chinmudra 

This silent eloquence is the celebrated manner in which 
the ever youthful Sndaksinamurti makes known the Supreme 
Truth, Brahman, to the throng of pupils, the aged disciples, 
seers, steadfastly devoted to Brahman. Obeisance to this 
Acarya^ the Exalted, revelling in His Svarupa and radiant 
with Blissful Effulgence, to which, in His infinite mercy, He 
has been pointing by the blessed symbol, Cmmudra. So says 
Sri Sn Acaryapada — 

wmm gf^i?5f ass a ^fft ii 

There are five different Vcdic descriptions of the form of 
Sndaksinamurti varying in the symbols of the four hands, 
but Cinmudra spoken of here is common to all and is the chief 
characteristic of this particular manifestation of the Lord. 
The tnudras or postures of the other hands too are symbolic 
of the means towards the Supreme Knowledge. The various 
forms of incarnation are themselves mudras i.e., representa- 
tions with postures, gestures or attitudes, symbolising and 
thereby directing attention to what is sought to be instructed. 
Says the Sutrabhasya (1-1-7-20) — Even for the Supreme 
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Lord, there may be forms created at His will out of Maya, 
for the sake of favouring the aspirants as is declared m the 
Smrh — f O Narada 1 it is a Maya created by Me that you see 
Me in this form possessed of dualities' — 

wr ircr m wi ^ i 

The Ctnmudra is formed by drawing the right forefinger away 
from the other three upright fingers and joining its tip with 
that of the thumb. The three fingers held upright represent 
the three states viz., the waking, the dream and the deep 
sleep, each of them composed of the three principles of the 
enjoyed, the enjoyer and the enjoyment. The forefinger 
symbolises the jiva. When it is one with the group of the 
above three i.e , the world of experience, it is separated 
from the thumb which stands for the Immovable, Unchanging 
Truth, the Supreme Self. When, through discrimination, 
the jiva knows that he is totally different from the three 
states, and identifies himself with the Supreme Lord through 
the awareness C I am the eternal Witness of all that is 5 , then 
all ignorance and the sorrows of samsara cease ; the jiva 
attains liberation This awareness indicated by the Cinmudra 
is clearly described m the Kaivalyopanisad (18) — 

fti wmg $m i 

Because it indicates the Pure Consciousness, f^nre, it is 
called Cinmudra, To impart this knowledge which cannot be 
conveyed directly even by words, the Lord, out of His 
unlimited Grace, has contrived this ingenius mystic device 
palpable to the visual perception, just as the Pranava is to the 
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auditory. This auspicious symbol has been referred to 
variously as Bhadramudra , Kalyanakanmmudra, Sobhanamudra, 
Vidyamudra, Vyakhyanamudra, Tdrakamudra, Jnanamudra etc , 
indicating the various ways in which this unique experience 
represented by it can be looked upon. The symbol which 
brings into union the forefinger which is a pointer to an 
individual with the thumb which is used to indicate Is'vara in 
the Sastra, 37^gijni: tp*?: (Ka U.), demonstrates that there is 
no longer any difference experienced between the two, 
ivam and Tat i.e , the disciple is established in the 
Brahman-Atman Svarupa indicated by the Mahavakya, a^nrfe, 
'That thou art 5 , by the removal of impediments. Again it 
also demonstrates the non-difference of the disciple addressed 
as tvam^ pointed to by the forefinger and the Guru who 
points to himself by the thumb as aham, as indicated by the 
Mahavakya, c^TRR, ' thou art Myself 5 . What is conveyed 
by the reciprocal rendering of the Mahavakya as c^n^" cfi^, 
3T^cj c^q; — 'That is thou alone, I am thyself 5 — is also 
demonstrated by the symbol. By this symbol the Guru is 
drawing attention of the disciple to the plenary experience 
kindly conferred on him just as the sage Yajnavalkya does in 
the case of Janaka, though by the use of the words — 3T^4 % 
^33? 9THtsf% — e O Janaka ! verily hast thou attained the Fear- 
less 5 . This is conveyed by the hymn itself in the third 
stanza in the line — qcSTSTTc^orra^ 3^Tf f%W ^tf^ft — for fear 
arises because of a second only when one is steeped in 
samsara. Says the Taittiriyopanisad (2-7) — 

[When, in truth, this seeker gains fearless support in 
Brahman which is never an object, not having a body or an 
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abode, and which transcends definition, then has he reached the 
Fearless.] 

This is demonstrated by the mudra wherein the forefinger 
has been withdrawn from its association with the other three, 
symbolising the three gunas and made to abide in the thumb, 
indicating the escape of the jiva from the clutches of samsara 
and abiding in Atman with the direct realisation of his 
Brahmanhood — 3*t sI&tRh. 

10.10.3 Obeisance in Reverential Identification with Utmost 

Gratitude 

The Guru has graciously conferred His own status on 
the disciple — ^frr 3T*4 There is now the realisation 

that the same entity, Brahman-Atman, was being cognised 
previously threefold — Is'vara, Guru and Atman — due to 
Avidya So also the world was looked upon variously with 
differences and relations — 

and also in its eightfold form, all because of delusion, 
ifrarcfonfor:. Now that it is realised that there is nothing 
other than Brahman-Atman, ;?F*#J^r f^W R^idT TOT^ 
su*uftflte 3 the world with its multiplicity is seen by the 
disciple who is no longer under delusion — JTCqTSqftwfcf: — as 
only a painting on a canvas, f^re, that is, as having no 
reality but that of his own, the Substratum. He is now 
Isvara, Sarvasakh (the Almighty), Mayavi (the Wielder of 
Maya), Yogi, Sarvajna (the Omnicient), the all-embracing 
One Consciousness, Sridaksinamurti, the very Svarupa of the 
Veda, the Sustainer of the universe as also the One in which 
the universe dissolves, the Guru, the remover of Avidya by 

11-37 
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the instruction of the Mahavakya^ employing the same concoc- 
tions as the ones indulged in by the deluded disciple, pan- 
bkramita, now to liberate him from them, at the same time 
reposing in Himself by being aware that there is no other 
thing, as brought out in the various stanzas of the hymn. 
From His own standpoint, He alone is, Brahman, the very 
Svarupa of Moksa — 

^TTO^ ^te: I {Su. Bha. 1-1-4-4) 

Speaking in terms of parlance, he is regarded as a jivanmukta, 
liberated, yet embodied till his prarabdhakarma is exhausted 
On this direct realisation, the disciple, with utmost gratitude, 
pays obeisance to his Guru who is now seen to be shining in 
full glory, as the very Svarupa of the disciple, as expressed 
by the refrain — 

which has so far been a prayer with a desire to secure this 
end, and which is now an expression of the experience of 
identity as indicated by the term W (namalt) . 
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10.11 CONCLUSION — RESUME— SARVATMATV A 

This has been the endeavour of the entire hymn which 
is to secure for the seeker by heralding before him the Svarupa 
of what he has continuously and persistently been searching, 
and also m delineating the method to be pursued for securing 
this aim. This goal though termed variously in parlance — 
as Supreme happiness without any tinge of sorrow, as Peace, 
as realisation of Truth, as knowledge of Reality having 
known which there would be no uncertainties, doubts or 
unknownness regarding anything whatsoever, as removal of 
all obsessions, as Transcendence, as securing once for all the 
berth in which one is poised eternally without in any sense 
being affected by anything else whatsoever — is Brahman- 
Atman, the One Consciousness which alone is and with 
which as the Substratum, appears the entire universe by 
delusion, and into which it lapses. The apparent shine of 
all else which is seemingly existing is only the Shine of this 
Substratum. 

The primary concern of everyone, which obviously is 
about oneself, is Brahman-Atman. One is concerned with 
anything else m so far as it subserves one's own interest. 
Basically, however, the real Svarupa of oneself as also that of 
all else i.e., the universe in which one feels concerned and 
entangled, is only Brahman-Atman. 

Appropriate enquiry is the doorway for this realisation. 
However, enquiry in respect of the universe based on the 
formulations of the so-called causal principles involving 
the notions of cause and effect etc., analysis and synthesis 
involving arbitrarily postulated notions of connections and 
differences etc., in the manner of what is done in the case of 
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the other so-called disciplines supposed to be based on the 
so-called empirical pramanas, classifications based thereon, 
the so-called reasonings involving inferences and postulates, 
in short, all discussions involving details pertaining to 
parlance in respect of the world inclusive of space and time 
based on concoction regarded as axiomatic etc., are all the 
endeavour of the deluded who do not even know what they 
themselves are amongst the body, the senses etc., which 
pass off as oneself in various contexts All this is a distant 
cry from the £ experience 5 that each one has m respect of 
himself or the universe. One's attention must be drawn to 
this aspect of the situation and one must be made to recognise 
and evaluate it properly i.e , place it suitably. All concoc- 
tions must be eschewed and all inspiration and teaching must 
be obtained directly from the One which he seeks to be 
eternally, and which m fact he has always been i.e., 
Brahman-Atman. All illumination must stem only from this 
Entity. This Brahman-Atman is the revered Guru, one's 
own Svarupa, that accomplishes this task eminently by show- 
ing the seeker-disciple as to how the worldly experiences can 
be accounted for only in terms of the Shine of this Inner 
Self, Brahman-Atman, and in no other way, by drawing his 
attention to the experience of the triad of states, the waking 
etc., enabling him to see that all parlance including origina- 
tion, sustenance and destruction of the world is but a dream, 
as also by establishing him m the Saksisvarupa which is 
Sphuranam Sadatmakam. The Vedavak (an expression of the 
Sphuranam) is the Supreme Pramana in this respect The 
Sruti is only an attempt to put in words such subtle experi- 
ences and it also prescribes the methods of securing them. 
Not only the sadhana pertaining to the ultimate realisation, 
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but also the parlance pertaining to creation, sustenance and 
dissolution of the so-called triad of states, the regularity seen 
in common parlance such as pratikarmavy avast ha etc., are 
understood only on the basis of the plenary experience 
namely that of abiding in the 'State 5 in which the tvam- 
padartha is clearly seen to be the Tatpadartha as well i.e., 
based on the Akhandakaravrtti experience, even though not 
realised as such in ordinary parlance. The concepts and 
reasonings that the Master employs are designed to sublimate 
the ones that are used by the disciple in the mesh in which he 
has been caught, apparently by accepting them. Aids — such 
as illustrations of the dream, magic, seed and sprout, eclipse 
etc. , etc. , which though taken from parlance do not bind him 
to parlance but serve to liberate him from it and sublimate the 
faculties involved — are employed. The disciple's attention 
is drawn to his own experiences to which he had practically 
turned a blind eye hitherto, all the while indulging in 
blabble. By the Supreme Grace of the Master, a way out of 
the dark dense forest in which the disciple has been roaming, 
is now seen. The method is to gear all faculties — intellectual, 
emotional and volitional — towards what is intended to be 
secured to the exclusion of all else which must be shunned 
totally. Total surrender on the part of the disciple is 
absolutely necessary for this purpose. An important step in 
this endeavour is to realise that one is the Witness, the Saksl, 
of all that is and is happening. This realisation enables one 
to dissociate oneself from all the &<fo/?z-aspects of the universe 
and leaves him in the state of frfcw-free aham. He is no 
longer involved in anything. Not only that ; he is the very 
Shine, Sphurana, which illuminates everything else. This 
Svarupa is Its own testimony requiring no other evidence in 
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respect of It. It is also seen thereby that 'he' is not the 
body, the vital airs, the mmd, the intellect or the void, but 
the Principle which transcends these and illumines all these 
which are also among the z<ta-aspects of the universe. It is 
also directly seen that the witnessed, the entire universe 
involving all these, appears and disappears on the c anvil 3 
that is one's Svarupa ^ the Sphurana, the Substratum. This 
shows that he is Tsvarasvarupa, Sarvajna and Sarvasakti, the 
Tatpadartha, from the standpoint of the world, though 
always transcendent and remaining in oneself, Brahman- 
Atman, without any concern for the universe. The inspira- 
tion as also the plenary experience arises from the silent 
teaching from this Svarupa alone. This shows that this 
Svarupa is really what is meant by the Veda } the Sruti, which 
has been accepted as the only pramana in this respect. This 
Sphui anasvarupa is verily the Master, the Guru, who by 
revealing Himself as the a^gStflFHl 5^i|Til§ i.e., the abiding 
Atman which was apparently latent, now renders It 'patent' 
— SR^^fcT. The so-called universe (inclusive of the mind 
etc.), appearing variously, is only a stream of changing 
'states' of the underlying Substratum in which one has been 
abiding always during the interval between any two of them 
as also while appearing to be m any of them. This realisa- 
tion as also the conviction that all these states etc., are only 
superposed and are illusory, aided by contemplation (if 
necessary) on the Astamurtisvarupa of the Substratum, enables 
one to be established in the situation envisaged in the first 
stanza, the apavadadrsti, namely that the universe in its 
myriad aspects does not exist. All the so-called objects are 
mere concoctions, and words supposed to denote them are 
mere vikalpas One's real Svarupa^ Brahmanhood, that is 
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native to oneself indicated by 3}f pfiRrfe stands out. Thus 
one is established in Saroatmatva, the Svarupa — of oneself, 
the Master and Is'vara — the One Consciousness. Thereafter 
there is no return to the humdrum mundane world 

Hearing, 9re°T, the silent teaching offered by the Master, 
the One Consciousness, the Svarupa^ cogitation, IFR, in the 
manner pointed out, and steadfast contemplation on the 
Svarupa as such, and also revelling in It, giving expres- 

sion always to It with adoration, ^Tf&l&T, would crown the 
disciple with the glory, of Sarvatmatva which is the 

Svampa of Is'vara with His powers, the venerable Master and 
oneself. That the means for being established in this Svarupa 
is sravana, manana^ dhyana and sahkirtana in respect of this 
very hymn itself is emphatically declared by Sri Sri Acarya- 
pada Himself in the stanza — 

^cT^pn% S$<£)*dRK WTKgfarem 

This is reminiscent of the Sruti — 

aft sifas^ firf^iiRicM: I 

So also does the line — 

recall to the mind the Srutis — 

m m, nffcf, % HHiRd fern, zsm^i- 
mvmtfo dm^fatft^ I etc. 

The word g^fe]^ recalls to the mind— h!" I^IHloMr as 
also the plenary experience expressed by the Sruti-3Tf surfer. 
In fact all along it has been seen to be in evidence that in 
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respect of the goal, the way, the steps in respect of the 
sadhana as also other details like illustrations etc., the hymn 
speaks in the manner of the Sruti giving expression to what 
is contained therein. The methodology employed is remini- 
scent of the Brahmasutras and the Bhasya y in respect of 
Samanvaya, Avirodha, Sadhana and Phala. The perfume of 
Supreme devotion that pervades the hymn and the manner of 
offering the teaching in the conversational style with love 
and compassion is as what is evidenced in the Gita and the 
Bhasya thereon. Sri Sri Acaryapada Himself says in the 
Vivekacudamani (576) — 

ar^ici^hRi^q ^iTff^g^gft ^^chvtf mfmj ggg^ll 

[I have today repeatedly revealed to thee, as to one's own 
son, this excellent and profound secret, which is the inmost 
purport of all Vedanta, the secret of Vedas, considering thee an 
aspirant after liberation, purged of these taints of this Dark Age 
and of a mind free from desires.] 

( Vivekacudamani — 580) 

[May these Samnyasins, who are seekers after liberation, who 
have purged themselves of all taints of the mind by the obser- 
vance of the prescribed methods, who are averse to worldly 
pleasures, and who are of serene mind, and take delight in the 
Sruti, appreciate this salutary teaching '] 

This enables the seeker to revel in the thought of the 
hymn, chanting it, all the while continuously abiding in its 
purport. Also in a short compass the entire teaching is 
offered in the manner of a devotional song. Each stanza is 
veritably a fragrant flower in full bloom giving expression to 
Brahman- Atman as the Guru, the means of securing identity 
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with Him such as Akhandakaravrttt> vicara, devotion, surrender 
as also the relation of it to the one or the other of the phases 
in common parlance as seen apparently in the life of such a 
Master. This is in evidence also in His various other works 
such as the Mantsapancakam, the Dasaslokz, the Nirvanasatkam 
etc. This is in the manner of the Sruti speaking of the 
Mahavakya and the avantaravakyas etc , or of the various 
laksanas in respect of Brahman which may be taken indivi- 
dually or collectively to signify the same Svarupa. The entire 
hymn with the gamut of the slokas is of the nature of a string 
studded with gems performing a task similar to that of the 

f mm t . , 

Brahmasutras, given expression to by Sri Sri Acaryapada 
Himself in the statement — ^F^TT^fSHST *RFtc^ ^Fif^ . It 
is an offering, to put it again in His own words — 

as also fyft Sta^Rf^t i 

However, in spite of the simplicity of exposition and its 
inviting nature, the depth of the thought involved is un- 
fathomable, gssr and TT^iK, as is well known in respect of Sri 
Sn Acaryapada s works. Nevertheless this does not, in the 
least, detract from the use of the hymn for the intended 
purpose, as it makes clear the method of search, where to 
search and what to search, by directly pointing to one's own 
experience. This makes it easy for everyone, including those 
who are not fortunate enough to have access to Sruti, to 
proceed with sadhana using the hymn itself for the purpose, 
as declared by the hymn itself in the phrases— Xmi^, 
t^Wi etc. The method provided and the assurance 
with which the end result is pointed out are astounding — 
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(Daksinamurtimanlramairkastava — 1 1 by SrngcrT Jagadguru 
Sri Sri CandraSckharabharatfmahasvamipada in *Stolrant*) 
[Obeisance always to Sridaksinamurti, the direct realisation 
of whom is secured by the righteous that arc wise, by negating 
both the gross and the subtle supenmpositions on the basis of 
the Sruti 'Not this, Not this as is well known.] 

{SridaksinasyabhujangapTayatasiutt — 14 by SrngerT Jagadguru 

Sri Sri SaccidanandaSivabhinavanrsimhabharati- 
mahasvamipada in * BhaktisudhataranginV) 
[I adore that Lord Sridaksinamurti who is verily the 
Consciousncss-Bhss and who is easily pleased even by meagre 
worship, by worshipping whom with Supreme devotion, Suka 
and others, the foremost among munis of the highest order of 
renunciation, secured Brahmavtdya ] 

( Upadefasahasri—XVl 11-233) 
[I bow down to my Teacher, a knower of Brahman, who 
collected for us the nectar of knowledge from the Vedantas like 
a bee collecting the best honey from flowers.] 

3FTftel£<^K cTMItciPlRdl ^MWKf^lft- 

(Br Va VI-5-25) 

[The rays that is the fame of the disciples Sanandanacarya 
and others of Sri Sri Bhagavatpadacarya pervading the entire 
expanse between the Eastern and the Western horizons, dispel 
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the ignorance of the competent seekers who surrender , while 
the rays of knowledge emanating from Sri Sri Bhagavatpadacarya, 
verily the Supreme Consciousness Itself, pervade the entire 
universe, as exposed to which even the brightest physical object, 
the Sun, pales into insignificance appearing like the Moon. 
Obeisance be always to this Supreme Effulgence, the Master, 
through deed, word and thought ] 

{Manasollasa — X-24) 
[He who, by His power of light, affords light to all lights, 
who lights the whole universe, may that Light shine full in His 
Light !] 

( Vtvekaciidamam — 58 1 ) 
[On those — who being afflicted by the scorching rays of the 
threefold misery in the course ofsamsdra, wander forth in quest 
of water in the mirages of desert sands — this auspicious message 
of Sri Sri Acaryapada, heralding triumphantly the blissful ocean 
of non-dual Brahman which is in the closest proximity, confers 
liberation.] 

Thus Sri Sri Acaryapada, verily S>rTdaksinamurti Him- 

t 

self, has gifted this succinct hymn to accomplish what Sruti 
has been endeavouring to do. Such is the abounding Grace 
of the Master, the Supreme Consciousness, who confers His 
own Svarupa. Obeisance to Him in reverential identification — 

ll sftag^rorcft^Wrcs ll 



Appendix 

ii ^tVttw^ ii 

DAKSINAMORTYUPANISAD 

(With English Translation by Sri Alladi Mahadcva Sastri) 

jrmto^g ! ftft^rmi l err sttPct: srjf^r: ^rif^r: || 

[May (Brahman) protect us both I May He give us both to 
enjoy 1 Efficiency may we both attain 1 Effective may our study 
prove ! Hate may we not (each other) at all ! Om Peace ' 
Peace" Peace 1 M ] 

[Om ' In the Brahmavarta, at the foot of a mighty bhandira 
(fig) tree, there assembled Saunaka and other mighty sages for a 
great sacrifice. Then, desirous to know of Truth, they 
approached the long-lived Markandeya with sacrificial fuel in 
hand, and asked* Whereby dost Thou live so long ? and 
whereby dost Thou enjoy such Bliss ?] 

[He said * It is by knowledge of the highest secret, of Siva, 
the Reality ] 

[What is it which constitutes knowledge of the highest 
secret, of Siva, the Reality ? Who is the Deity there ? What, 
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the mantras ? What, the devotion ? What, the means to that 
knowledge? What, the necessary aids? What, the offering? 
What, the time ? What, the seat thereof? 

He said : That constitutes knowledge of the Highest 
Secret — of Siva, the Reality — by which 3iva, the Daksina- 
mukha, becomes intuited, He is the Deity who, at the time of 
universal dissolution, absorbs all into Himself, And who shines 
and delights m the happiness of His own inherent Bliss.] 

— 
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[I adore the three-eyed, moon-crested Daksinamurti who is 
of pebble and silver colour, holding m the hands a rosary of 
pearls, a vessel of nectar, a book and the symbol of wisdom ; 
having a serpent for hts girdle, and putting on various 
ornaments. 

May the milk-white three-eyed Primal Being (Bhava) grant 
us purity of thought, He who, seated at the foot of a fig tree, 
surrounded by Suka and other sages, holding in the hands the 
symbol of the blessed wisdom, with axe and deer, one of the 
hands resting on the knees, the loins girdled round by a mighty 
serpent, a digit of the moon enclosed in His clotted hair * 

May Daksinamurti, the Gracious Lord, ever protect us, 
His body white with ashes, wearing a digit of the moon, with 
the lotus-like hands shining with the symbol of wisdom, a 
rosary, a lute, and a book , handsome with the yogic belt, 
seated in the posture of an expositor, surrounded by hosts of 
mighty sages, with serpents on, and clad in hide ' 

I adore Him who m His hands holds a vind, a book and a 
rosary, with a cloud-like throat, who is rich m gifts, girdled 
by a mighty serpent, resorted to by Suka and other sages, who 
has made the foot of a fig tree His abode. 

I contemplate, for the attainment of the highest end, the 
Supreme Guru, the spouse of Bhavani, the serene-faced Primal 
Being, He who is spoken of in all the Vedas (the first utter- 
ances), whose hands shine with the symbol (of wisdom), with a 
hook, fire and a serpent, who, bedecked with garlands of 
pearls and a crown blazing forth brilliant with the digit of the 

moon, resides at the foot of a fig tree and removes the ignorance 
of all ] 
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[Devotion consists in firmly dwelling m the constant thought 
that * I am He ' . Repetition of the mantra as inseparate from 
Him constitutes the means to that knowledge. To be concentrated 
in thought upon Him exclusively proves an effective aid to it. 
The dedicating of all bodily activity (to Him) forms the offering. 
The three states of consciousness [dhdmans or avasthds, such as 
jdgrat, svapna, and smuptt) are the proper time for it The proper 
place is the twelve-pointed seat i,e* t the sahasrdra or thousand- 
spoked wheel in the cavity of the head J 

[Then again they asked Him as follows, full of faith : How 
comes His manifestation ? What is His form ? And who is His 
worshipper ? J 

3" 
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[He said In the mighty lamp of wisdom, overflowing with 
the oil of vairagya (indifference to worldly objects) and 
furnished with the wick of Bhakti (Faith) one should kindle the 
light of knowledge and see. Then the darkness of delusion 
being dispelled, (Siva) Himself becomes manifested With a 
view to dispel the utter darkness, the devotee should produce 
fire, making vairagya the lower at ant (stick) and knowledge the 
upper one , and then Siva will exhibit to his view the hidden 
Reahtv Dwelling in the devotee as his own very Self with His 
inherent bhss, He revives vweka or discriminative wisdom 
hitheito overpoweied with delusion and oppressed by duality for 
want of proper enquiry into truth. Thus (in the language of 
the Purana) Siva, showing Himself in all His bliss, restores to 
life the son of Mrkandu, hitheito oppressed with the fear of 
Yama, the latter dragging him with the bands of rope tied 
around his body. 

The word 1 Daksina ' means Buddhi Because Buddht is 
the eye bv which Siva can be directly seen, He is called 
Daksindblwnukha by the Brahmavadins 

At the beginning of creation, Brahma, the Lord, having 
worshipped Siva, attained power to create and was delighted at 
heart. The devotee in this path, steady m his effort, attains all 
objects of desire and becomes quite happy. 

Whoever studies this highly Secret Doctrine of Siva, the 
Reality, He is delivered from all sins. He who knows thus 
attains liberation ] 

Such is the Upanis<vd 

Hietfta^ | *(T ftferol I 3TT 3rrf%: *nf%: snPfr: H 

[May (Brahman) pi otect us both 1 May He give us both to 
enjoy ' Efficiency mav we botli attain • Effective may our study 
prove 1 Hate may we not (each other) at all 1 Om Peace ! 
Peace" Peace 111 ] 

Om Tat Sat 



